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Editors Note 


Some of the friends and admirers of Prof. Niharranjan Ray, 
Emeritus Professor of the Calcutta University and Honorary Pro- 
fessor in the Centre for Studies in Social Sciences, Calcutta, have 
gathered together to present a volume of essays in honour of him. 


It would surely not be necessary to repeat the achievements of 
Prof. Ray. He has not been content with his scholastic work. Since 
the earliest days of his career he demonstrated a wide ranging inte- 
rest in various aspects of public life—in journalism, library 
management, academic administration of the Indian Institute of 
Advanced Study, Simla, as a member of the Rajya Sabha and later 
as an active and innovative member of the Pay Commission; and 
above all as a social thinker, who in recent years has endowed the 
study of literature, arts and civic life with the added dimension of 
concern for the social context in which aesthetic and economic 
happenings inevitably take place. 


For reasons beyond the control of the Organising Committee, 
the time taken for the publication of the present volume has been 
very long. We duly apologise to the contributors for the incon- 
venience caused by this. 


The Organising Committee always hoped this volume to be 
introduced by its Chairman, Professor Suniti Kumar Chatterjee, 
whose sudden death has deprived it of this honour. Members of the 
Organising Committee express their profound sorrow for the 
sudden death of Professor Chatterjee. 
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I METHODOLOGY AND GENERAL ISSUES 
RELATING TO SOCIAL PERSPECTIVE 


. The Archaeological Significance 
of 
A Modern Indian Potter’s Technique 


F. R. ALLCHIN 


Tur reconstruction of the techniques of prehistoric craftsmen depends 
upon archaeological discovery to supply the necessary data. In the case of 
the pottery that forms so ubiquitous a component of the material culture of 
later prehistoric and protohistoric peoples, it involves the accurate observa- 
tion and study of whole pots and fragments from a given site, arca or period. 
It needs to be supported, as far as possible by the discovery and excavation 
of potters workshops and kilns, and the collection of data relating to such 
items of equipment as wheels, dabbers, turntables, etc. All too frequently 
this support is not forthcoming and the archacologist is faced by an assemb- 
lage of pots and sherds alone. Broadly speaking his evaluation will depend 
upon two types of investigation: straight technological examination, and 
the use of a variety of scientific tests to determine, in so far as relevant such 
matters as the chemical constituents of a glaze, etc. The present paper con- 
siders an aspect of the first of these in the light of observation of modern 
potters. 

The archaeologist's work involves the excavation of sites, the collection 
of materials, and their interpretation in cultural terms. All too often he is 
ill-equipped to make such interpretations, and for matters of primitive 
technology he all too often lacks basic craft knowledge. Many of the inter- 
pretations of ancient crafts found in the pages of archaeological reports are 
implausible, and some are frankly fantastic. It is probable that a broad 
education in the elements of the crafts, linked with at least minimal practi- 
cal experience, would serve to improve his writing. But it is also evident that 
the details of a modern craft, and this is certainly true of the potters, vary 
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considerably from one part of the world to another. Thus in making a re- 
construction of the practice of any ancient potters it would almost certainly 
be helpful to find modern evidence derived from present-day craftsmen who 
might be expected to be somehow culturally related to them in terms of 
craft tradition. Indeed it may well be that the closer such a relationship is 
in space and time the greater the probability of significance, and vice verso: 
In any case the archaeologist is likely to end up with a number of alternate 
possibilities, and in deciding which is the more probable he must use not 
only his observation of the material itself, but also the implications of 
modern craft analogies. 

It is commonplace for the archaeologist, faced with an assemblage of 
pots and sherds, to attempt to divide them according to techniques of manu- 
facture into such groups as hand-made, wheel-thrown, moulded, etc. As a 
general rule he will claim to detect the first category by the irregularities of 
form, uneven thickness and body of the clay, and by imperfect rotundity; 
the second, by such diagnostic traits as the spiral swirl on the base, represent- 
ing the mark of the string used by the potter to cut the pot off while the 
wheel was still turning, or the greater regularity of thickness, form and 
striations left by the fingers upon the surface, and particularly the inner 
surface. of the pots. For moulded pots one expects to find none of these 
features, but often traces of the junctions of separate moulds, and a predilec- 
tion for relief decorations. Such simple generalisations do not however work 
in all cases. In India the characteristic spun wheel, which generally replaces 
the foot wheel east of the Indus, imposes peculiar limitations on the potter. 
The widespread employment of the paddle and dabber also gives his pro- 
ducts a special character. So too does the very general predilection for vessels 
with rounded rather than flat bases. 

_ In a typical Indian assemblage from Early Historic and even Proto- 
historic times evidence for the use of the wheel is largely obscured: the bases 
are very frequently rounded, so that the marks of cutting from the wheel are 
absent; the body of the pot is largely without any indicative striations, and 
often no more than the neck and the rim bear them. Broadly speaking in 
such assemblages there are two or threc major groups of forms. The 
first, occupying up to half of the total, consists of water-pots with 


more or less globular bodies, and with apparently wheel-thrown necks | 


and rims (Fig. 1, Nos. 1-4); the second is a class of shallow food bowls, 
generally with a marked angle between the walls and the base and 
hence often referred to as carinated, but sometimes curved (Fig. 1. 
Nos. 5-8); and the third is a class of cooking pots with similarly rounded 
bases but with rather deeper walls (Fig. 1, Nos. 9-10). The method of 
manufacture of none of these vessels is immediately apparent. However, 
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MODERN INDIAN POTTER'S TECHNIQUE 


observation of potters in several parts of India has afforded clear accounts 
of the manufacture of globular pots of the first group, and the technique 
may be widely observed today without difficulty, We give a brief account 
of the version current in Daman below, It is open to doubt whether 
urchacologists would have detected or correctly interpreted the diagnostic 


N grais of this technique without the assistance of modem craft-analogies. 


he method of manufacture of the second and third groups is equally 
unclear, and has been the subject of considerable speculation, In 
general the pots have been described by archacologists as made on the 
wheel, though how the rounded bases were formed remains obscure, 
Published sources do not appear to give much help, and one gathers 
that modern analogy is not forthcoming. Over the years we gave some 
thought to the matter and several equally improbable solutions suggested 
themselves, For instance, in 1954 I noted that a group of black.and-red ware 
bowls, ‘all showed clear traces of wheel throwing on the u parts of the 
walls, whilst the rounded bases, often below a clearly ned angle, were 
formed by hand after cutting from the wheel’. Some fifteen years ago I first 
saw a technique in use in north Mysore which seemed to provide an expla- 
nation of how these pots were made, and more recent observation of a group 
of potters in Gujarat has supplied confirmation of this hypothesis. I shall 
now describe the technique in terms of these two observations. In. each 
case I shall allude briefly to the role of the wheel in the workshops con- 
cerned, as this suggests interesting relationships of male and female spheres 
of work. 

The first occasion was in 1957 when I visited a group of potters at 
Mudgal in north Mysore. Subsequently I wrote a short paper describing part 
of their work and commenting on its archaeological significance.’ I noted 
that the technique in question scemed to provide the simplest and most 
natural way of making a range of bowls and other vessels. It involved no 
wheel, but instead used a rudimentary form of turntable, made by setting an 
carthenware saucer upon another inverted saucer. A variant involved resting 
the saucer on the mouth of a broken water pot. This apparatus: produced 
vessels of a regularity of form and bearing such regular striations on their 
surface that I believed it would deceive most archaeologists into thinking 
that they were thrown upon the wheel. The most common types of pot 
made by the method were shallow food bowls, described to me by one of the 
potters as ‘poor men's thalis’. I remarked that these vessels bore a close gene- 
ric resemblance to the shallow tray bowls which form a dominant feature of 
the Painted Grey ware, the Northern Black polished ware and the Black-and- 
red ware. Accordingly the technique might be regarded as the most likely 
mode of manufacture of this type when it occurred anciently in all these 
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Fig. 2. Scale 1:2 
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wares. At Mudgal there were also made by the same method cooking pots 
with somewhat higher walls and a clear angle between the walls and the 
rounded base, and a curious type of rimless vessel with a sharply narrowing 
mouth. This we were told was used for boiling milk. At Mudgal this potting 
technique was the exclusive property of women. Men were meanwhile 

rowing pots on the typical spun wheel and subsequently beating them 
with paddle and dabber to produce globular water pots by the well 
known routine, substantially similar to that which I shall briefly describe 
below. 

During the past years I have seen quantities of pottery from excavations 
of many periods, and from many parts of India. This has tended to confirm 
my belief that the turntable technique provided the most convenient way to 
make a range of common Indian pottery types. While in Gujarat in 1967 
(on the first season of the Cambridge University-Archaeological Survey of 
India joint expedition to coastal Gujarat), we visited a potters colony where 
an interesting variant of the Mudgal technique was being practised. The 
products of these Gujarati potters were particularly interesting because 
among them were vessels which were virtually identical to another type 
familiar from archaeological contexts. 

In November 1967 we visited a colony of potters in the village of 
Wadkund (Varakunda) near the banks of the Daman Ganga river in the 
former Portuguese territory of Daman. The clay was collected from the river 
bank. It was washed in a series of small pits and when of the right 
consistency was cut into blocks of considerable weight, and covered with 
damp sacking until required for use. Both men and women were working at 
the time of our visit. The men were throwing pots on typical Indian spun 
wheels and, after removal from the wheel, beating them to their final size 
and shape. The technique does not differ from that observed and recorded 
in other parts of India, but as I obtained a good series of photographs it 
seems worth describing it once more, The wheel is made of wood, weight 
being added by the addition of clay. It is pivoted on a short iron spike and 
stands only a few inches above the ground. Rotation is achieved by inserting 
a stave in a recess in the upper side of the wheel and revolving it to the 
required speed while standing over the wheel. The actual throwing is done 
by the potter squatting beside the wheel (Pl. 1, No. 1). The potter’s hands 
are free and employed much as they would be on a foot wheel (Pl. 1, No. 2). 
The pot is cut from the wheel with a string and at this stage shows a dis- 
tinctive swirl on the base. It bears typical striations of the outer surface, as 
a result of the contact of the potter's hands with the revolving clay (Pl. 1, 
No. 3). It is now put aside until sufficiently dry to permit beating. This is 
accomplished with a paddle of wood and dabber, or anvil, of stone. A range 
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of both tools was available and used as needed (Pl. II, No. 4). The dabber is 
held in the left hand and inserted in the pot; the paddle is held in the right 
hand and applied to the outer surface. (Pl. II, No. 5). As the work proceeds 
the potter sprinkles the pot with powdered wood ash, probably to prevent 


the paddle from sticking, but doubtless producing a significant change in 7 


the surface behaviour when fired. As the process advances progressivel, 
longer and thinner paddles are employed. The final form of the pot has 
more than twice the volume it had when taken from the wheel (P1. IT, Fig. 6). 
It should be noted that now no more than the rim and top three inches of 
the neck bear any visible traces of the wheel. 'The globular body and the 
partly flattened underside bear only the traces of the beating they have 
received, in the form of a series of overlapping and very shallow facets. These 
are particularly noticeable on the interior. The outside is slightly roughened 
by the conjunction of paddle and wood ash (this roughening may later be 
removed by burnishing). After firing if such a pot is broken the sherds have 
a characteristic ‘feel’, and once known this can be detected in sherds from 
other contexts. 

While the men were thus engaged with the wheel, the women were 
making pots by another method. They took handfuls of clay corresponding 
in size to the vessel they were to make, and moulded them between their 
hands into thick bun shaped discs. Each disc was now placed in the centre 
of a shallow saucer of about eleven inches diameter. This saucer was placed 
on a board with a suitable concavity in its upper face. The thumb of the 
right hand was now pressed into the middle of the disc of clay so as to make 
a crude thumb pot (Pl. III, No. 7). The saucer was held or rotated, as desired, 
by the left hand. When the central hollow had been sufficiently enlarged the 
potter took a stone dabber (identical to those used for beating the wheel- 
thrown posts), and while rotating the saucer she started gently to beat the 
interior of the pot, from time to time wetting the dabber in a nearby bowl 
of water (Pl. IIT, No. 8). The dabber was then laid aside, a freshly soaked 
rag taken in the right hand, and while continuing to rotate the saucer slowly 
with the left hand, she drew up the walls, holding the rag between the clay 
and her fingers and keeping the thumb on the inside of the vessel (Pl. III, 
No. 9). In this way the desired form was obtained and the completed pot 
put aside to dry in its saucer. The walls and rim show regular striations, 
closely resembling if not indistinguishable from those of a wheel-thrown pot, 
and the interior of the base shows traces of the dabbing process, often in 
the form of a regular pattern of shallow depressions (Pl. III, No. 10). 

If we examine a completed vessel after firing, we notice several features. 
The bowl consists of three elements: the curved base, taking the form of the 
saucer in which it was made and frequently showing traces of facetting on the 
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inside and a thinness of section as a result of the beating it has received; the 
walls, usually, in the products of this workshop, separated from the base by 
a more or less clear cut angle (of the sort often referred to by archaeologists 
as a carination); and the everted rim. Both the latter elements bear regular 
horizontal striations. According to the quantity of clay selected the diameter 
Xf the base can be varied, up to the maximum diameter of the chosen saucer. 
So too may the height of the walls, their shape and angle be varied, and by 
increasing the walls in this way the shallow food bowls of our photographs 
can be transformed into a common type of cooking pot. There can also be 
considerable variation in the shape and size of the rims. 

Among other types of pot made by the women of Wadkund were small 
convex lids with flattened central knobs. The main part of the lid was made 
in the form of a shallow bowl and when leather hard was removed from the 
saucer, turned over and the knob luted on. We did not record other details 
of the finishing of the pots, nor did we see the loading of a kiln, nor its firing. 
But we watched typical burnishing with strings of beads held between the 
hands. The firing was in open kilns, the general colour produced being a good 
red, However some of the carinated dishes had fired black inside, pre- 
sumably as a result of their being stacked one on top of the other in the kiln, 
and therefore deprived of oxygen during firing. 

Comparing the turntable techniques of Mudgal and Wadkund, we 
notice some similarities and equally significant variations. The basic equip- 
ment varies slightly. At Wadkund the saucer was at first rested on a round 
concavity in'a board, and only after transferred to another, inverted, saucer. 
At Mudgal the saucer was either rested on a flat disc, or sometimes on the 
mouth of a water pot, broken off around the shoulder and set firmly in the 
ground. At both places a dabber, rag and supply of water were the only other 
requisites. At Wadkund the bun-shaped lump of clay was first hollowed by 
the thumb, then enlarged with the dabber, and finally formed with the 
fingers. At Mudgal the clay was beaten out into a flat disc which was folded in 
around the edges, like pastry, and then lifted on to the saucer. At Wadkund 
the rotation was by the left hand alone; while at Mudgal it was by a conjunc- 
tion of the big toe of the right foot and the left hand. At both places shallow 
food bowls, although of different forms, were the chief pots made by the 
method. ‘Technically speaking, the smooth curve of the junction of walls and 
base of the Mudgal bowls, or the sharper angularity of the ‘carinated’ Gujarat 
examples are no more than matters of fashion, and depend upon the whim 
of the potter. So too does the presence of a rolled or everted rim. Although 
it is still theoretically possible for such pots to be made on the wheel or by 
other techniques, we are frankly doubtful whether the Indian potter has 
ever done so. We are inclined to think that if the modern Indian potter finds 
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this technique most suitable and natural for making bowls of these types, 
his ancestors may anciently have done likewise. 

It is not the purpose of this paper to review in any detail the archaco- 
logical contexts from which related types occur; but some brief remarks may 


not be out of place. At Mudgal we noted three such forms: the shallow 9n. A 


bowls, which we called the ‘poor men's thalis’; vessels of about the sam 
diameter but with narrow mouths and no rims; and cooking and water pots 
of roughly similar, but expanded, form, and with the addition of rims? The 
first of these demand comparison with one of the regularly recurring variants 
in the shallow bowls of the PGW. ; NBP, Black-and-red and Rouletted wares, 
as we noted in our earlier paper.* Taken as a group these forms extend over 
a great part of India and Pakistan, and occur throughout the first millen- 
nium B.C., and into the first millennium A.D. Although the other variants 
of this type are not made at Mudgal, the technique suggests itself as the most 
natural way to make this common class of vessel. The second, rimless vessels, 
are much less common, and were probably used for milk boiling (as modern 
analogy suggests). They do occur occasionally in the archaeological record, 
for instance in the Ganges valley during the first millennium z.c., and in 
succeeding centuries.’ The third type has many variants, depending upon the 
presence of a sharp angle between the walls and base, and the height at which 
this angle is situated. It occurs extremely widely in space and time, from the 
first millennium 8.c., onwards to the present. It shows a great variety in the 
form off its rims, but these in no way indicate the basic method of manu- 
facture, which is equally apparent throughout. 

Of the forms of pot noted at Wadkund only two need detain us: the 
shallow bowl, and the small conical lid with knob. There can be little doubt 
that, functionally speaking, the former is also an extension of the thali, 
food bowl, type, separated from the Mudgal bowls by its comparatively heavy 
tim, and by the sharper angle between base and walls. The form, as we saw 
it being made, appears to be substantially the same as the carinated bowls 
of Jorwe, Chandoli and Prakash, etc., and thus as one of the hall-marks of 
the Jorwe culture, during the second half of the second millennium B.C.’ It 
1$ probable that if drawings were available for a range of the modern vessels 
they would be found to overlap to a remarkable extent with the range of 
the type in the Jorwe sites. The specimen we illustrate in Fig. 2 was chosen 
at random and was the only modern example we had time to draw. A 
wider selection would undoubtedly greatly Strengthen our case. It has 
hitherto been common for archaeologists to write of the Jorwe bowls as ‘made 
on a fast wheel’, with ‘uniformly-built thin walls with regularly parallel 
striations’, etc, It has been claimed that ‘some of the shapes like the carinated 
bowl . . . definitely seem to have been fashioned in parts and then luted 
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(together). A more plausible suggestion mentions the rounded bases as 
‘fashioned in moulds and then possibly dabbered'. This may well be a re- 
cognition of the forming technique we have described—although the saucer 
should scarcely be described as a mould. The other form noticed at Wadkund 
was a small convex lid with central knob. The form is very similar to that 
of the black burnished lids often found in association with grave goods in 
the south Indian iron age graves, and must provide a convincing hypothesis 
for how these were made, as do many of the other forms found in association 
with them. Such lids are also found widely diffused in space and time. 

In both the cases we have studied the technique was employed exclusi- 
vely by women. It involves a stone dabber, a rudimentary saucer and a cer- 
tain amount of hand forming. It may be argued that this rotary device is so 
different from the conventional turntable of modern potters (in which a flat 
disc is pivoted on a metal point) that the name is inappropriate. Even in 
India there is another, relatively more advanced turntable in use for making 
large heavy pots. This consists of two stone discs, one above the other, 
pivoted by a central boss and corresponding hollow. These appear to have 
been in use in the subcontinent at least since the first millennium 8.c. But 
in spite of this we believe that the term turntable is still the best description 
of the apparatus we have reported. We are reluctant to suggest the date of 
its first appearance and subsequent diffusion. Suffice it to say that there seems 
little if any evidence for it in the Indus civilization, and that, whatever its 
origins, it gained currency particularly in post-Harappan times, spreading 
throughout northern and western India and the Peninsula, and appearing as 
a principal technique of the makers of the Black-and-red ware, Painted Grey 
ware, and Northern Black Polished ware. In general it appears to have been 
used alongside a typically Indian wheel and beater routine for making the 
larger globular water pots and jars of coarse pottery. Whether this can be 
taken as evidence of a sexual division of labour, comparable with that 
observed in the modern crafts, is not certain, but in view of the very wide- 
spread masculine monopoly of the wheel, it seems that it is to be expected. 
Also we have been struck again and again by the underlying resemblance of 
some of the women’s techniques and those of dough making, and this too may 
suggest the same thing. We have not made any systematic study of modern 
or ancient potters of Southeast Asia, but even a casual glance suggests that 
the Indian techniques we are discussing have many analogies in that region, 
and we are led to conjecture that this may have been the source from which 
they reached India. Finally we repeat our conclusion that such reconstruc- 
tions of ancient techniques may best be achieved when this sort of modern 
analogy is available, and when the history of at least some of the forms can 
be traced back in the archaeological record with almost no break. 
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Oral Data, Religious Literature 
and History: 
Notes from a Sociologist 


SATISH SABERWAL 


IN a recent essay addressed to the sociologists, Professor Arvind Shah has 
reviewed many of the interactions between sociology and history in the 
context of scholarship on India spread over more than a hundred years.’ 
When the potential for such interaction is viewed from the perspective of the 
historians, another set of issues moves into focus, and a sociologist might dis- 
cuss some of these, especially in paying tribute to an historian who sees him- 
self as "a student of historical sociology" Such an exercise has academic 
warrant too, for just as the sociologist cannot move forward, in such areas as 
the nature of urban centres or of the colonial society, without slubstantial 
historical help, so too does the historian need a sociological base for advancing 
into social history. This essay begins with some reflections on the locus of 
historical data generally; then it reviews some recent uses of unorthodox data 
sources in historical enquiry, especially in Africa; and concludes with a 
reference to some current work seeking to relate ancient Hindu literature to 


its sociohistorical setting. 


Socia CONTEXTS OF DATA 


The historian's craft relies very heavily on data derived from documents 
prepared for other purposes, that is, documents prepared by people in the 
course of running their own lives by their own lights. In other words, while 


Romila Thapar and C. N. Venugopal very kindly commented on an earlier draft of this 
essay. 
^ A. M. Shah, "Historical sociology: A trend report", in Survey of Research in Sociology 
and Social Anthropology (M. N. Srinivas and others, eds.), Bombay, 1974. 

? Niharranjan Ray, The Sikh Gurus and the Sikh Society: a Study in Social Analysis, Patiala, 
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the conscious preparation of historical records, time capsules, and the like is 
a relatively recent development, all societies leave behind precipitates, 
formed in the course of their own activities; it is these precipitates that the 
historian seeks to locate and recover, and then to connect, with appropriate 
modes of inference, with the human experience whose residue it is. The 
hunter's flint.chips in a prehistoric site, the mummies in Egyptian tombs, 
the Asokan pillars, and the Ain-i-Akbari, these are all precipitates from parti- 
cular societies, recovered by the historian and turned into documents, and 
then interpreted by him for information on the originating society. ie 

To be able thus to interpret his documents, the historian needs a critical 
apparatus which enables him to distinguish between different documents 
from a single originating society, to understand these documents, indi- 
vidually and collectively, and to build certain tests of validity and reliability 
into the inferential process, tests which would underlie that consensus which 
defines the scholarly enterprise in any discipline. Each series of documents 
requires of the historian a distinctive critical apparatus, a distinctive 
epistemology. The precipitates, the documents, carry within them potential 
information, and this potential is turned into knowledge when an appro- 
priate epistemology assays the documents. 

From flint chips one may argue about a society's technology, fauna, and 
gastronomy, and from Curzon's diaries one may argue about colonial motives; 
but a world of difference separates the two styles of inference. These would 
have in common only the most general principles of logic, probability, and 
the like. Few human evolutionists would feel entirely at home in the con- 
temporary historian's archives, and vice versa. One major difference between 
the data sources is the efficiency with which information is stored in them. 
The flint chips, the Asokan pillars, and Curzon's diaries lie along a rising 
curve, with their authors increasingly aware of the importance of informa- 
tion and of the ways of storing it. 

Let me now advance a series of interconnected propositions. Very gene- 
rally, the greater the division of labour in a society, the more complex is its 
role structure, and therefore the more efficiently must it code information 
internally in order to facilitate effective coordination between the various 
roles. It is this internally coded information, however informally done, which 
would become the precipitate for the historian. The more complex the 
Society, then, the greater the mass of information likely to be available to 
him. In other words, what information one can assemble depends, in part, 
upon the texture of the society one is examining. So the kinds of questions 


one may ask and the closeness of weave one may achieve in historical re- 


construction would vary from period to period and from society to society. 
Consequently, 


corresponding to the array of data sources there has to be a 
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parallel array of specialities and of epistemologies, and it is rather late for 
any one historian to try to master them all. 

Compared to work in well charted areas, with data bases and epistemo 
logies firmly established, the problems are immense for an historian in an 
unmapped area, wishing to reconstruct the nature of human experience in 
a society new to the historical enterprise. He may have to begin with a search 
for information possibly stored in precipitates of an unaccustomed sort; and 
having located these, he would have to develop epistemologies which would 
enable him to move, efficiently and reliably, to the experiences which did, 
in the first place, generate the precipitates he analyses. 

The nature of the problem can be illustrated with reference to a preli- 
minary enquiry into the nature of ethnic relations in Chhota Nagpur by 
Majid Hayat Siddiqi. The customary data sources appear to suggest strongly 
the Munda took the first steps towards state formation towards the end of 
the first millennium, but the record is more or less blank from then on to 
1800 A.D., when the colonial records begin to reveal for Munda country a 
complex state structure with rather substantial feudal underpinnings. In 
reconstructing the processes that comprised this development, if the archives, 
the inscriptions, and the like are unhelpful, where should one look for a 
breakthrough? 

Recent advances in African history suggest that Munda society itself 
might be a good place to search and that one might look for their own tradi- 
tional mechanisms for storing information concerning themselves.* How can 
the historian locate such mnemonics economically? To answer this we have 
to repeat the principle that a society's informational precipitate arises in its 
own phenomena, its own structures, its own purposes. To locate the preci- 
pitates, then, the society's overall structures, and the purposes characteristi- 
cally pursued therein, have to be determined: this would suggest what kinds 
of information its members routinely employed, and how they stored it; 
that is, what kinds of information they created and stored while pursuing 
their myriad purposes, The reconstruction of erstwhile social structures may 
be done either by the social anthropologist or by the historian who has learnt 
the appropriate skill. 

The principle that a society's informational precipitate arises in its own 
structures and purposes may be useful to historians generally. It would 
imply (1) that an historian would begin with a model of the society and the 
period to be explored; (2) that he would use it to guess the range of purposes 

è “Ethnic Group relations and the colonial context; a restatement of the history of Chota 


Nagpur under British rule.” Centre for Historical Studies, Jawaharlal Nehru University, mimeo- 


graphed, 14 pages, 1974- f 4 L3 
Jan Vansina has surveyed the range of such mechanisms, See his Oral Tradition: A Study 
in Historical Methodology (tr. by H. M. Wright), Chicago, 1965, pp. 36-39. 
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pursued in that period, and the kinds of information these might have preci- 
pitated; and (g) that upon locating such precipitates in the expected (or 
unexpected) places, the new evidence would help refine the original model, 
thus moving closer to the experience one had set out to reconstruct.” 

Recent work, by historians and anthropologists, has renewed our awa- 
reness of a universally available precipitate: human memories. These may 
relate to relatively recent events, experienced by persons now alive, or these 
may recall events, whose memory has been transmitted through the genera- 
tions down to one's informants. We note in passing that, in turning to infor- 
mants for hitherto unrecorded data, the historian joins other social scientists 
who routinely engage in such "fieldwork". A corpus of material transmitted 
orally for some generations, may have been committed to writing at some 
point in its career, and may reach the historian in this form. Epistemologies 
developed for oral data would also apply to the latter sort of sources. ‘The rest 
of this paper is concerned with the historical use of such memories and the. 
corresponding sources. I begin with 'Tom Kessinger's use of oral data, elicited 
during field-work in a village, in conjunction with village-level records. 


SOCIAL CHANGE AND HISTORY 


What the sociologist calls social change strikes the historian as material 
for social history, and this equivalence holds, regardless of level, for the local 
community as well as for the nation-state. The equivalence implies a give 
and take, but the historian and the sociologist in India, in recent decades, 
have tended to quarry at different levels and this, among other things, has 
tended to keep them apart. Just as the sociologist and the social anthropo- 
logist, having exhausted their quarry—synchronic analysis of small local 
communities, look for larger units in historical depth, they meet the historian, 
with his diachronic view, travelling towards the small local community in 
search of real persons, in working social relationships, spread over time. 

.. One such recent traveller, Tom Kessinger, has struck gold in a Punjabi 
village.’ Vilyatpur is superb as a study both in community history and in 
social and economic change in modern India. Kessinger’s questions arise in 
the work as much of sociologists as of demographers and economic historians. 
The census and the like have given us gross magnitudes for population 


* The heuristic model proposed here is of a pi i 
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growth, urbanization, occupational categories, migratory streams, and so 
forth; but these sources do remain silent over such questions as: who moves? 
which sorts of social groups does he come from? why does he move? how 
does his move influence the structure of the groups of his origin? To 
questions such as these, the answers change with time as the larger social 
configuration itself changes. Kessinger's achievement lies in documenting 
the nature of this variation for one village, carrying through what others had 
for vears been wistfully suggesting. 

The data available in India for a community history take a multi- 
quantal jump when the colonial regime begins to create records for its own 
purposes.’ While the 4in-i-4 kbari allows Kessinger to determine who domi- 
nated the villages in this region during the sixteenth century, by disclosing, 
mahalwise, the caste of zamindars responsible for paying revenue, it is only 
for 1848, with an account of the village prepared by "the British Settlement 
Officer and his numerous Indian assistants", that Kessinger can reconstruct 
closely the patterns of village society and economy, noting details down to 
the individual family, its size, its landholding, its pattern of cultivation, and 
so forth. 

Between 1848 and 1968 Kessinger weaves a genealogical net, using data 
from the official village records, the pilgrimage records of the pandas at 
Hardwar, and the informants' recall of their own families. Into this net can 
be fitted discrete bits about births, deaths, education, family composition, 
occupations, travel and migration, landownership and land use, spread over 
a hundred and twenty years. The net retains many who have long since left 
the village, thus documenting the variant consequences of migration in 
different strata of village society. Other factors in village life, say the pull 
of urban, industrial opportunities, can then be appraised against the back- 
drop of this genealogical net. 

To sample Kessinger's findings, consider the following. For these twelve 
decades, Kessinger distinguishes between five major demographic patterns 
for the village families: terminal, marking the end of a family owing to the 
lack of a male heir; straight line, with the family reproducing itself steadily 
with one son in each generation; diamond, with growth initially and, follow- 
ing a decline or absence of male heirs, termination in subsequent genera- 
tions; gradual pyramid, with sons multiplying slowly in each generation; 
and finally the rapid pyramid with sons multiplying rapidly in each gene- 


* Mr. Dilbagh Singh, of Jawaharlal Nehru University, and others working on medieval 
Rajasthani history are turning up village records in state archives which may allow them to 
reconstruct the main features of village society with much clarity; but their sources are rather 
thinner, and oral data for that period absent, and therefore their accounts would necessarily 
remain much less detailed than those for the modern period. 

*In this analysis Kessinger defines the "family" as "each separate property group in 1848 
and all of its descendants." (p. 97) 
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ration. It is from the pyramiding families, especially those growing rapidly, 
that sons went out—to the West Punjab canal colonies in 1892 and 1921, 
to Australia during the last decade of the nineteenth century, to England 
during the 1950's and the 1960's, and individually wherever else an opening 
was noticed. 

Smaller families have been much more likely to hold their sons back: 
going abroad has always been somewhat hazardous; and the risk with single 
sons, when the line might die out altogether, would be unacceptable. To gain 
wealth abroad and to lose an only son would be pointless; for the game, until 
very recently, was to improve the family’s standing within the universe of 
one's agnates in the village. In the status league of the village, the com- 
petition was between families in the village, and what counted was the land 
owned within the village: the son went abroad in order to enable his family 
to add an acre or two to its land at home. 

Since villages from this region have contributed far more than propor- 
tionately to migrants abroad from India, their incomes, used to compete for 
local agricultural land, have pushed its prices to levels which are excep- 
tionally high compared to other parts of India. In this context, some village 
landowners have seen advantage in selling their holdings in Vilyatpur in 
order to buy much more land in Rajasthan or Uttar Pradesh. This is a mark 
of major change in the past decade or so, of a "decline of the community 
as a referent". The framework for comparisons may continue to be one's 
kinsmen, but these comparisons can wait for the visits and the weddings, 
from year to year; the need to make them within the village in the course 
of the daily round is becoming weaker. 


ORAL TRADITION IN AFRICAN HISTORY 


For Kessinger, the oral data serve to supplement the records—whether 
from the district office or from the folios of the pandas at Hardwar—but the 
dependence on oral data has had to be very much greater in the quest for 
Africa's past. Prior to contact with and colonization by the Europeans, the 
Written sources for subsaharan Africa refer only to the Moslem North 
and the coastal areas; those in the east had been the haunts of Arab traders 
at least since the tenth century—but their activity was too thin to generate 
copious records. Inland peoples had not been literate. To reconstruct their 
past, the historian has had to turn to many unorthodox sources of data!^: 
the distribution of the sickle cell in ethnic groups, testifying to earlier 
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passage through malarial areas; divergences between the lexical stocks of 
related languages, suggesting the likely dates of separation between their 
speakers; constructing, for a family of languages, their proto-language, a 
pointer towards the probable area of origin of those who spoke that proto- 
language; working out the internal dynamics of a people's key political insti- 
tutions, indicating the mechanisms for their expansion’? or for the spread 
of certain political institution; and so forth. These procedures have often 
relied on oral data, but the most productive source, especially for the rela- 
tively recent past, has been the people's oral recall of their own past. 

Storing information in memory, and transmitting it across generations, 
can scarcely be effortless operations. The reason for making this effort usually 
lies in the uses to which the information can be put; that is, the effort to 
memorize is likely only for such information as serves interests deemed 
important by those who do the memorizing—or by their sponsors. This 
stream of memories, this oral tradition, serves to legitimize the vesting of 
certain rights; the oral tradition is sustained because it, in turn, sustains 
important rights in relation to significant interests. The oral tradition, in 
short, serves as a charter of rights. 

One can expect genealogies to be remembered, accuratetly and in depth, 
if one’s land rights are tied closely to one’s place in a lineage, and among the 
Tiv of Northern Nigeria this recall goes twelve generations back. The recall 
is utilitarian, however, and only those branches of the lineage are remem- 
bered that continue to have members down to the present;? and what is 
recalled today reflects the contemporary distribution of land rights. ‘The 
genealogy shared by a kin group is likely to be continually re-edited, 
to accommodate the changing demographic realities; it would not coin- 
cide completely with the sort of genealogical net required by a Tom 
Kessinger. 

Oral tradition has been especially rich in the numerous African king- 
doms where specialist court chroniclers were charged with remembering, 
reciting when necessary, and transmitting the dynastic chronicles. These 
chronicles would link the reigning monarch back with the founder of his 
dynasty—and go beyond to the founder's antecedents. These were no mere 
lists of kings; each ruler was recalled with rich detail of the major incidents 
during his reign. As for other sources of historical data, this one too was 
subject to bias and error. External checks over this bias have been available, 
however, in the dynastic chronicles of neighbouring kingdom and, occa- 


11 Marshall D. Sahlins, “The segmentary lineage: an organization of predatory expansion’, 


22 Q ibrar 9. 
gueni. wesi senga / EE. iuh SN 
Th 209 jn @ * 
Date ee: € $2 4 1 : x 3 
Acc. No 4! AMI HEUS \ P * 
she, cansee N *S Calcutta 


HISTORY AND SOCIETY 


sionally, in archaeology or European records: and Jan Vansina™ has worked 
out the epistemology for internal checks on data in the oral tradition. 

The most complex state system in subsaharan Africa, at the time of 
European contact in mid-19th century, was located, approximately, within 
and adjoining the territory of contemporary Uganda: the largest of its states 
—Buganda—is estimated to have had a million people, and it had recently 
been expanding. Building upon a substantial body of research, Roland 
Oliver has recounted the course of events in this region, beginning ca. 1500 
AD., depending almost entirely on the oral traditions elicited from the court 
chroniclers in each of the states of the region.'* 


INTERPRETING THE RELIGIOUS LITERATURE 


Granting the importance of the oral tradition for non-literate societies, 
what does the Indian historian have to do with it? It is simply that eliciting, 
appraising, and interpreting the oral tradition is becoming a common 
dimension of the historian’s craft, and it finds applications within India too, 
despite her literate traditions. Among these is oral history, that is the 
generation of contemporary records, drawing in evidence from individuals 
whose perspectives on the shaping of key events may be crucial but who 
would not, on their own, leave accounts for the future historian. Historical 
fieldwork should, therefore, appeal especially to those who are curious about 
the grassroot processes in modern Indian history. Oral tradition may also 
help in enquiries such as that on Chhota Nagpur mentioned earlier. More 
generally, however, familiarity with this approach is likely to direct attention 
to hitherto neglected, perhaps believed to be unmanageable, veins of data. 
The work of Professors McLeod and Thapar, discussed below, illustrates this 
potential. 

Recovery of historical data from the oral tradition, we have argued, 
rests on the proposition that facts, interacting with interests, are likely to 
lead to variant accounts. Put another way, given variant accounts of a set of 
events, each account is likely to have characteristic biases, reflecting particular 
interests. If the interests, and the related biases, can be peeled off, the kernel 
of facts will be revealed. It is on this premise that W. H. McLeod has built 
his biography of the founder of Sikhism, Guru Nanak and the Sikh 
Religion. 2 

In ascertaining the facts of Nanak’s life, McLeod's problem was that 
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the established 15th and 16th century sources took very little notice of the 
man and his activities. Adi Granth, the sacred text compiled a few decades 
after Nanak's death, incorporates many of his religious compositions which 
had been preserved among his disciples, but this material is largely silent on 
his own life and experiences. The Sikh tradition has, however, long employed 
events, real or presumed, in Nanak's life as vehicles for religious discourse, 
and a string of such incidents centring on Nanak is known as a janamsakhi, 
“evidences of his life". Compiled by devotees, decades or generations after 
Nanak's death, the janamsakhis, addressed to sectarian edification, carry 
large accretions of myth and legend, born in the devout imagination of the 
faithful. Furthermore, even for the most concrete of events, the four distin- 
guishable janamsakhis give variant, sometimes conflicting accounts, though 
some, compiled earlier, are rather more reliable than others. f 

To this seemingly chaotic situation McLeod brings order by setting out, 
the four janamsakhis in detail; developing an epistemology to establish the 
likely facts of the case; isolating the most probable events—and their se- 
quences; and putting these into an integrated account. Very briefly, McLeod 
discards “the miraculous or plainly fantastic” material, uses the limited 
evidence of external sources (including Adi Granth) as a check upon the 
janamsakhi accounts, evaluates the measure of agreement between the several 
janamsakhis—especially in view of their differential reliability, and so forth. 
‘The skeleton of a biography that this procedure yields, along with an 
analysis of Nanak’s teachings, enables McLeod to write an account of the 
“historic Nanak”. 

McLeod, thus, has taken the janamsakhis, treated them as a kind of oral 
tradition and uncovered what appear to be the facts of Nanak’s life after 
the variations have been peeled off. It is possible, however, to focus on the 
variations in their own right. If source accounts have variant emphases, 
these emphases may be shown to flow from variant interests. A demonstration 
of the existence of such an orderly relationship between interest and empha- 
sis would mark a scholarly advance. 

Professor Romila Thapar is currently engaged in showing the order- 
liness of the variation between numerous versions of the epics and the pura- 
nic literature in the ancient Indian religious traditions. Committed to 
writing a very long time ago, successive redacteurs have re-worked these 
texts again and again, producing variant accounts in a manner reminiscent 
of the oral tradition of other peoples. Early drafts of Thapar’s work show 
that the variation in the accounts was a function (1) of the changes the society 
was undergoing when particular accounts were written and (2) of the chang- 
ing interests of the redacteurs and of their patrons. Related to the foregoing, 
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and illustrating the method, is Professor Thapar’s paper in this volume: 
the contemporary sociological understanding of the place of symbol, myth, 
and tradition in social relations is here used for analysing and interpreting 
the origin of myths in the itihasa-purana and the Buddhist traditions. 

This essay has explored a small part of the extensive borderlands shared 
between history, sociology, and social anthropology. I began with the use of 
oral data in supplementing written records for work on community history, 
an effort which yields a study in social change simultaneously. The historians 
of pre-colonial Africa have often had to rely upon oral sources more or less 
exclusively. Recent trends suggest furthermore that insight and method ger- 
minating in work on oral traditions can also bring order to and garner data 
from the copious texts of India’s religious literature, 
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Utilisation of Social and Cultural 
Anthropology in Historical Research : 
The Case of the Impact of Agriculture 


on Some South Indian Societies 


D. BOSE 


‘Tere is an ancient Indian literary tradition that previous to agriculture the 
method of obtaining food was by collection, and that the harmonious life of 
primitive food-gatherers was destroyed by the discovery of agriculture; 
and that introduction of agriculture was accompanied by *varnashrama 
samaja’ (caste society), as well as by the institution of state and government. 
These topics form a part of larger works in literature, ethics, religion or 
philosophy. What is of interest, however, is the uniformity of utterances on 
these subjects in a variety of books, ranging from the Mahabharata and the 
Puranas to the Pali Canons and the Jain scriptures. This uniformity scems 
to indicate a definite social tradition as to how society was changed by the 
introduction of agriculture. Thus, for instance, the Vayu Purana,’ Maha 
vastu? and Padam Carita? state that the earliest method of obtaining food 
was by collection. The Vayu Purana* and the Buddhist Mahavastu* affirm 
that in this age—the Krita Yuga—there were no ‘varnas’ or classes and 
castes. The Vayu Purana* and the Mahavastu’ say that the harmonious life 
of primitive food-gatherers was destroyed by the introduction of agriculture. 
The Vayu Purana says that people then began to take by force and violence 
rivers, fields, hills, trees, shrubs and plants,’ just as in more recent times 
powerful kin groups of Khans and Maliks in the Peshawar valley have 
forcibly appropriated the lands of the Mohmand community and stopped 
the traditional exchange of plots embodied in the institution of ‘vesh’.’ 
These conclusions of ancient writers on social changes brought about by 
the development of agriculture are confirmed by the findings of contem- 
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porary Indian anthropology." In a book entitled "Problems of Indian 
Society" I showed how such conclusions were supported by contemporary 
studies of the north and north-western areas of the Indian sub-continent. In 
this paper I would like to show that they are also supported by studies of 
some more or less contemporary societies in central and south India. In 
doing this, I hope to give an example of how historians can make use of the 
findings of anthropological research. 

Societies in the Indian sub-continent are marked by uneven develop- 
ment. The present of some can be seen as the past of others. Thus, the Pathans 
of Swat, the former Gandhari, now known as the Yusufzai, have a four-estate 
system of social organization—Khan, Pir, Pathan and the subjugated popu- 
lation—which corresponds to the Kshatriya, Brahman, Vaisya and Sudra of 
the Rig Veda. This uneven development is a fact which historians and 
anthropologists can make use of. More specifically the following appear to 
be some of the areas in which historians can utilise the findings of contem- 
porary anthropology and sociology: 


(1) To substantiate reconstructions of the past made by archaeologists 
and historians. Thus H. D. Sankalia'? provides us with a chrono- 
logical chart of the development of material culture and associated 
social structures of South India. How do studies of different societies 
of varying levels of complexity in South India today agree with such 
à reconstruction of past social structures? 
(2) To fill in gaps in such reconstructions by citing plausible data 
from studies of contemporary societies which possess social systems 
somewhat similar to the historical ones being studied. i 
(3) Where necessary, to attempt to explain certain historical changes 
by examining similar changes in present-day societies and by investi- 
gating whether the latter could shed light on the former or not. 
(4). To suggest problem areas for further historical investigation 
such as, for instance, the degree of labour specialisation, the mobility 
of labour, the types of associations formed by various specialists, and 
the degree of commodity production and trade in the Tamilnadu of 
the Sangam literature, where merchants could become socially im- 
portant enough to have epics depicting them as heroes. i 
It is to such uses of anthropological studies by historians that I propose 
to pay brief attention in this study of South India. In discussing the impact 


of agriculture on societies we shall describe both the immediate and the 
secondary or derived effects. 


be dés D. grana has given the following chronological chart of the 
Binnings of civilization in South India. Social Systems, much of ritual, 
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ideas and values perish with time and cannot be discovered by the archaeo- 
logist’s spade. Understandably there is a minimum mention of such items 
in the chart, Any attempt, however, to reconstruct past societies with relics 
of material culture inevitably involves the use of some kind of social model 
or other. As this is unavoidable, the best we can do, under the circumstances, 
is to find models from later or contemporary studies, which have a higher 
degree of probability. 

‘As elsewhere, the data I quote pertain generally to the early twentieth 
or the late nineteenth century. 

Of different social formations in Central and South India the simplest 
is to be found among communities like the Chenchus? and the Kadirs."* Let 
us take the Chenchus. Until recently they used to collect forest produce, 
including wild oats, honey and hunt small animals. The collected food 
was divided within the group. Food collection can support only small groups 
—at most 9 or 10 nuclear families, and it requires a rather large gathering 
area. In the dry hot season, when forest products become scarcer, the groups 
split into smaller units. They live in temporary leaf shelters, in caves or in 
the open. The social unit which consists of a number of nuclear families is 
generally bound by kinship. Most groups have a headman, whose position is 
not hereditary and who functions largely as a spokesman, Petty quarrels may 
be resolved by the mediation of a respected elder, not necessarily by the 
headman. A serious offence is violation of the exogamous rules of the clan. 

Chenchus do not seem to be much influenced by religion. The way of 
life of the Kadirs, who inhabit the more densely forested Anaimalai Hills 
in Travancore, is rather similar. Kadirs have no labour specialisation, nor 
do they possess superior status social groups. Social equality prevails. The 
results of food collection are shared within the community. 


TABLE: SOCIAL DEVELOPMENT IN SOUTH INDIA 


Period & stage Imp. site Man-relics Man- Man- Gen. human 
artifacts settlements activities 
2,200-2,800 yrs (6) Piklihal Skeletal, Fine wheel- First towns: Irrigated 
before today. — (5) Tekkala- mainly skulls made pottery, Isila. Pattana (pond & — 
Stage VI. kota from iron imple- Kaveri Pattana canal) agri- 


(4) Sangankal Adichanalur & ments, gold & villages on cult, Iron- 
(3) Brahmagiri Brahmagiri, & copper orna- river banks, smelting all 


2) Sanur proto-Austra- ments, oflarge foothills, over S. India 
(I) Adichana- loid & Medi- under- & over- castellated Trade & Com. 
lur cf. B terr. ground stone hills with Earliest 
& R Allchin burials. rock shelters. — Brahmi-like 
(op. cit) for Historical Tamil script 
other kingdoms of — & Tamil Ents 
import. Cheras, 
iron age Pandyas etc. 
grave sites 
(map P. 
291). 
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Period & stage Imp. sites Man-relics Man- Man- Gen. human 
artifacts settlements activities 
2,800—4,000 yrs. (7) Hallur Skeletal Flat copper Settled villages Collection 
before today. — (6) Utnur remains of axes & pins, onriver banks, of semi-wild 
Stage V. (5) Piklihal proto-Austr. thin blade foothills & grasses & 
(4) Maski & Mediter- tools, polish- — castellated. cultivation 
(3) Tekklakota ranean. Entry edstoneaxes, hills with rock of cereals 
(2) Sangankal of Med. chisels, adzes . . shelters, like ‘ragi’... 
(1) Brahmagiri Caucasoids, Square or Forest cattle Domestication 
etc. with pre- round built stations (cf. of animals 
Harappan houses, lime ^ Allchin (op. like ox, cow, 
artefacts, floor, stone Git. p. 161). pig, goat 
fire-places, & horse. 
storage jars. Pottery, copper 
Gold orna- smelting. 
ments, Pit Trade in 
burials with precious stones, 
or without copper ingots 
pots, and imple- 
ments, 
4:000- - Sangankal, Very small On river banks, Intensive food 
10,000 yrs. Teris (Tiru- tools or foothills, caves gathering but 
before today. ^ nelveli Dist.) microliths, & rock now with the 
Stage IV. blades, points, shelters, help of 
scrapers... harvesting or 


cutting tools 
for naturally 


growing 
l; grasses, 
20,000— Vedachralu Thin long flat River banks, Intensive food 
30,000 yrs, (Chittoor Dt.) small stone foothills. gathering, but 
before today. blades, & chisel with finer 
Stage III, points, implements 


than preceding 
period, like 
prototypes of 
present cut- 
ling, slicing 
steel knives, 


30,000— Giddalur, Comparatively Ditto. Hunting, fish- 
49,000 yrs, Attiram- light small ing now also 
before today. pakkam. stone tools, with spear. 
Stage II. points, awls Collecting 
and scrapers. wild fruits 

: & roots, 
50,000 Giddalur Comparatively Ditto, Hunting, fish- 
75,000 yrs, (Kurnool Dt.) light, symme- ing, collecting 
before today. — Attiram. trical stone wild fruits 
Stage IA. pakkam tools & roots, 

(Chingleput (handaxes & 

Nod yn D) a Cleavers), 

" . adamadurai Heavy and Ditto, Hunting & 
before today. (Chingleput LORS collecting T 
Stage I. District). tools wild fruits & 

(handaxes & roots etc. 


in South India”, in the "Proceedings of the Second Internati i i 
dead , ernational Conference Seminar of Tamil 
Studies.” ed, R, E, Asher, Madras 1971. International Association of Tamil Research. Vol. 1 
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Communities. like the Chenchus and Kadirs resemble the stone age 
hunters and collectors of stages II and III in the chart, between 20 to 40,000 
years ago, and who used wooden staves, stone-tipped spears and microlith- 
headed arrows. It is possible that hunting and collecting groups like the 
Chenchus and Kadirs descended from some of these prehistoric hunters and 
collectors. 

We can now examine some agricultural communities, starting with 
those using the most primitive techniques like digging sticks, and practising 
slash and burn cultivation. First, a few words are necessary about slash and 
burn or 'jhum' cultivation. An important feature is the selection of hills 
with a convenient slope and sufficiently dense vegetation to provide the 
necessary amount of ash. If the slopes are steep the rains will wash away 
soil and seeds. Jhum cultivation can be divided into stages. In the simpler 
or earlier types, the cultivators move from one area to another when the 
soil is exhausted; e.g., the Hill Reddis of Central India. Here a territory is 
not staked out as clan territory as among the Marias of Bastar." This staking 
out of clan territory appears to happen when neighbouring population 
pressures increase, and it is felt necessary to hold on to fertile lands. In the 
more densely populated areas stricter control of the ‘firing’ may be organized 
such as making fire lanes to prevent flames from spreading out of selected 
blocks. Neglect may be penalized by fines.'* 

The transition to permanent cultivation in hilly terrain may be marked 
by anumber of stages. The richer soil at the bottom of the valleys is a better 
prize, provided irrigation and flood control can be ensured to some extent. 
Permanent cultivation can then start here. At the same time slash and burn 
is resorted to on the hill slopes in strict rotation with well-enforced responsi- 
bility to prevent fires spreading out of selected areas. Conditions permitting. 
a further step is terracing the hill slopes and arranging for their irrigation, 
as among the Angami Nagas in Northeast India. 

In Central and South India, the Dravidian-speaking Hill Reddis are 
an example of wandering slash-and-burn cultivators. In this and subsequent 
examples the communities discussed are Dravidian-speakers. 

The Hill Marias of Bastar are an example of further development 
within the framework of slash-and-burn cultivation. The closely related 
Bison Horn Marias of the plains mark the transition to permanent, irrigated 
plough-using agriculture on more level territory, with a continuous decline 
of subsidiary slash and burn cultivation. This is paralleled by changes in 
their social institutions and structure as well as in their attitudes and values, 
as compared to the Hill Marias. They support a number of craftsmen. Their 
villages are more or less permanent. They are wealthier and their attitudes 
towards one another more individualistic. Let us first observe those using 
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the most primitive agricultural techniques—the digging stick and nomadic F 
slash-and-burn cultivation—the Hill Reddis. i 


Hitt Repprs 


Hill Reddis live in small settlements along the Godavari where it 
emerges from the Ghats.'* Their cultivation is found along river banks and 
in patches of burnt-out hill-side forests. They supplement their agriculture | 
with food gathering. When the soil becomes exhausted they burn down ` 
another area of forest and shift their cultivation. This is, of course, feasible © 
as long as virgin forest soil is available. Most Hill Reddis, however, possess 
hardly any ploughs or cattle, except a group further south, which have used 
cattle-drawn ploughs for the last four or five generations. The bulk of the 
Reddis do not even use iron hoes in cultivation, Their main equipment is - 
the digging stick. Haimendorf makes the point that there is a definite 
advance registered within the framework of slash-and-burn cultivation when 
cultivators use hoes instead of digging sticks." ‘This results in increased _ 
productivity. In this sense the Hill Marias, Bondos and Gadabas are more © 
advanced than the Hill Reddis. The Kolans, who practise slash-and-burn 
agriculture and use the digging stick, are similar to the Reddis."® 

In Gentral and South India the main tribal groups have been identified ` 
as Dravidian and Austro-Asiatic (e.g. Santali) speakers. Haimendorf is, 
however, of the opinion that though the Chenchus and Hill Reddis have | 
picked up a local T elugu dialect, they are descended from and belong toa ~ 
pre-Austro-Asiatic and pre-Dravidian population, similar to the Stone-age 
hunters whose relics have been discovered in these areas." The material 
culture of peoples like the Hill Reddis and Kolans in this respect appears 
to approximate to Stage IV of the chart, between four to ten thousand years 
ago. 

What does the transition from hunting and collecting to agriculture 
or food production signify? We have mentioned before that Hill Reddis 
(and Kolans) also depend on food gathering. “The chase and the collecting 
of wild jungle produce is still an essential factor in the economic system. 
Villages are small and of no great permanency, though far less frequently 
shifted than the settlements of such tribes as the Chenchus . . ."*! Land and 
its produce belong to the individuals, who have cleared it as long as they 
cultivate it, after which it reverts back to the community, 


re land is the common property of the village community, and no 
rigid social organization hampers the personal freedom of the indivi- 


dual, who may join now one and now another community. And in the 
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field of material culture, the bow and the digging stick are, as of old, 
the most important implements. Yet besides all these links with the 
past, there are revolutionizing new developments. Man has broken 
the chains of his complete dependence on nature and freed himself 
from the inexorable necessity of spending everyday of his life in the 
quest for food. The raising of crops secures a comparatively stable 
basis of diet, and the possession of fields leads to a more settled mode 
of life which in turn renders possible the construction of solid houses, 
the acquisition of more substantial household goods, and the domes: 


tication of pigs and fowls.” 

There is practical equality between men and women. Marriage is fre- 
quently matrilocal, though descent is, at least nowadays, strictly patrilineal. 
The atmosphere in the villages is distinctly democratic. There is a village 
council which may be called for various reasons such as marital cases, incest 
and violation of ritual—the last two offences being regarded as very serious. 
Where more than one village is involved joint council meetings may be held. 
The headman is just a chairman of the village panchayat and is in charge 
of ritual, but has no power of sanctions. 

In this traditional Hill Reddi economy, there was little scope for differ- 
entiation in wealth. Energy and hard work could increase a household's food 
supply, but there existed no medium of exchange like money and no wage 
labour. Assistance in housebuilding and occasionally in sowing or reaping 
was based on reciprocity.” The results of the hunt were shared, according 
to the custom of food gatherers, but little interchange of agricultural pro- 
ducts took place." The majority of implements used in working the soil and 
preparing food was manufactured by members of each household. The Hill 
Reddis had no craftsmen of their own. However, they were surrounded by 
technically more advanced communities like the plough-using Koyas. The 
Koyas could produce enough food surpluses to support craftsmen like smiths, 
who furnished the Reddis with iron implements in exchange for baskets 
and winnowing fans. The usual medium of exchange used in such of these 
cases was grain. Thus the smiths of the Kammer community supplied Reddis 
with iron implements against a customary exchange of twenty four seers of 
grain per family per year. Here, as amongst the ‘Todas of the Nilgiris, we 
see the establishment of an arrangement for the regular exchange of specia- 
lised products, whose further development leads to the system of exchange of 
goods and services characteristic of present day jati society and often known 
as the 'jajmant system’. 

The village community is the framework of economic co-operation. 
Originally it probably consisted of members of an exogamous clan only (but 
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today includes persons from other clans also) as the custom of marrying into - 
neighbouring villages seems to indicate. The main functions of the We 
appear to be the regulation of marriage and the strengthening of the socia 
cohesion of the larger tribal units. ! 1 
The practice of agriculture among the Hill Reddis has led to a new 
phenomenon in the sphere of ritual not to be seen among food-gathering 
Chenchus and Kadirs. It has led to the cult of the Earth Mother and to an 
enhaneed role for the magician priest, whose function among the Hill Reddis - 
has become hereditary.” There are no such hereditary functionaries among ~ 
the hunting Chenchus and Kadirs, 


‘THe Hitt MARIAS or BASTAR 


The Hill Marias are closely related as an ethnic community to the Bison 
Horn Marias of the plains below. By the 1940's the Bison Horn Marias had, 
on the whole, gone over to permanent plough-using agriculture.” ‘The Hill 
Marias were then still practising slash-and-burn cultivation, but in contrast 
to the Hill Reddis they had found it necessary to demarcate a permanent 
larger arca of land within which to rotate this type of cultivation or as they 
called it ‘penda’ cultivation. Each clan controlled an area within which 
permanent villages with attached arable lands were established. The villag- 
ers moved into each of these villages in turn when they shifted their cultiva- 
tion. As neighbouring populations increase, competition for arable lands 
grows, and the above measures seem to be a response to this com petition: the 
clans take steps to exercise permanent control over a certain tract of territory. 


Instead of digging sticks, Hill Marias use hoes. In the late 1940's very few 
of them used ploughs. 


Hill Marias have little or 
iron implements and other cra 
communities, which include 
advanced Bison Horn Marias. 

Hill Marias have 
society in this sense is 


no specialisation of labour. ‘They get their 
ft products from the artisans of neighbouring 
craftsmen attached to the technically more 


no privileged social groups among themselves. Their 
very democratic and co-operative, 


‘THE Bison Horn MARIAS 


The Bison Horn Marias,” who live in the 
Marias, cultivate with the help of cattle-drav 
are a contrast to the Hill Marias. Their ficld 
cultivated. At the same time a dimi 
vation is carried on by them on th 


low land plains near the Hill 
vn ploughs. In many ways they 
s are regularly and permanently 
nishing amount of slash-and-burn culti- 
€ hillsides as an auxiliary source of pro- 
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duce. Their villages and houses are permanent. On the average they are 
richer than the ethnically similar Hill Marias. The larger surpluses they 
produce has resulted in the development of a greater sense of private owner- 
ship and inheritance of property as well as individualism—all of which are 
rarer amongst the more collective-minded Hill Marias. ‘These surpluses also 
enable them to support a number of craft specialists such as: 
(A) Blacksmiths, many of whom are of Maria origin and follow 
similar customs. Investigation of a Maria blacksmith settlement at 
Bagmundi Panera showed that in every case the smiths had either 
been cultivators themselves in the past or were sons of cultivators.” 
As amongst other primitive communities the smith is looked on as 
one possessing magical powers and is to that extent taboo and to be 
avoided. ; 
(B) Brass workers, who unlike the blacksmiths, have separated 
enough from others to have practically formed a distinct caste, called 
Gharwe. They are similar in appearance to the Marias and are 
probably of the same stock.^? 
(C) Bison Horn Marias have no potters of their own, but go to the 
usual Hindu Kumhar caste of potters.* 
(D) A menial caste of weavers, called Mahras, supply cloth to the 
Marias." This may be the beginning of a system of exploiting untou- 
chable labour by the Maria village community, a system recorded 
more fully in the case of the Kondhs of Orissa and Ganjam, which 
we shall discuss later on. 


An enquiry in 1927 revealed that, though deprived of many administra- 
tive, political and judical functions, the Bison Horn Maria hierarchical 
system of councils—village, group of villages and higher level—extensively 
regulated the social and religious life of the community. On the village level 
it consisted of a panchayat of elders, which sent the hereditary village head- 
men to represent them on the next higher level—the ‘patti’ or group of 
headmen representing from 50 to 100 villages. Representatives called 
'sendhias were sent from pattis to the supreme council or Council of 
Sendhias.* 

Grigson wrote in the late 1940's that "the natural democratic tenden- 
cies of the tribe . . . block any attempt on the part of a village or pargana 
headman to become a despot.’’** The seeds of such despotism, however, may 
be present in the ranks of the hereditary headman and their families, if as 
a result of economic differentiation now possible among the Bison Horn 
Marias, the power of wealth begins to coincide with political authority. We 
shall see that this had been the case with the Raj Gonds of Adilabad among 
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whom an aristocracy, government and monarchy had developed by the 18th 
century. 


THE KoNpHs 


The Kondhs* of Orissa and the Ganjam district of Andhra Pradesh are 
in some respects similar to the Bison Horn Marias. They belong to the same 
group of Gondispeaking peoples of Central and South India. They have also 
taken to cattledrawn plough agriculture. Their clans are divided into sub- 
clans of common descent called *muthas". Muthas occupy a definite territory 
containing villages and hamlets. This territory was defended by them against 7 
outside encroachment. The right of the individual Kondh to cultivate a piece © 
of land he has cleared, is derived from his mutha membership. At the end of 7 
the 19th century (to which period the data cited here belong), cultivable land 
was available, and separate families settled on land they had cleared. 

Among the Kondhs the head of each family owns the homestead and — 
all the land attached to it, but his sons continue to live with him in his 
house, even after marriage, sharing in family meals. The father’s property 
is divided equally among the sons on his death, The daughters receive no 
share. Residence is also patrilocal. The eldest of the village headmen suc: 
ceeds him to the post. He belongs to the seniormost lineage of the village, 
and the headman is an important social link between the separate village 
families. : 

Kondh agriculture is generally regular and permanent, and is carried 
on with the help of cattle-drawn ploughs. From the surplus food supply so. 
obtained Kondh villages can Support a collection of hereditary craft and 
Service castes (smiths, potters etc.) as well as hereditary menial labourers, 
who are all regarded as being attached to the village. Some of them have 
apparently come from the economically more developed Oriya areas, a kind 
of absorption of specialists, which can be seen among some Pathan tribes of 
the non-administered territories also. Whatever their origins, Kondh villages 
are stratified between Kondh cultivators on the one hand and the untouchable 
menials on the other hand. 'This can happen when the technology has ad- 
vanced to the extent that production by menials, untouchables or serfs can 
also Support persons other than themselves. Kondh cultivators do not inter- 
Qm either with the craft or service specialists or untouchable labourers, 
ers Tos dt ng a gt me ten 
caste society. The barrier of Beene ee ed a 

the first level of stratification in che village, 
This is a feature, Which belongs to the general run of Indian villages, where 
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systematic plough agriculture has been established. However, the second 
level of stratification found in many other settled Indian villages between a 
land-controlling aristocracy and the peasants, craftsmen and service specia- 
lists is not exhibited in full by Kondh society even at the end of the 19th 
century. Among the Kondhs each village has its chief, who is the head of 
the eldest family in the village, and the position is hereditary. The mutha 
territory, in some districts called the 'nadu', as in Tamil areas, has its chief 
called the ‘abaya’. The hereditary abaya comes from the seniormost lineage 
in the mutha territory. Joint village meetings can take place under the 
presidency of the abaya. Each mutha also has a priest of the Damna clan for 
the whole territory, an arrangement similar to that of the Baigas. Here 
priesthood has become hereditary and is restricted to a clan.** The formation 
of a hereditary priest caste is just the next step. In the same way, as we saw 
among the Bison Horn Marias, the hereditary village and mutha chiefs could 
become a superior class or an aristocracy, provided they could combine 
superior economic power and political authority, perhaps by extracting 
privileges for their families through their position as chiefs. 


Tue Ray Gonps OF ADILABAD 


The material culture achieved by the Raj Gonds of Adilabad, as 
observed in the early goth century,®* was considerably superior to those of 
the Hill Reddis and Hill Maria Gonds. Apparently it was on a level equal 
to that of the Maratha and Telugu Hindu peasants by the end of the 17th 
century. Cattle-drawn ploughs were used in cultivation. The available 
agricultural surpluses maintained a variety of specialists, e.g: 


(A) Blacksmiths called Khatis who worked for a number of villages 
to which they travelled with their equipment. Their status among 
the Raj Gonds was fairly good, expressed by the fact that they could 
enter Gond Houses. There were also Gond smiths.** 

(B) Brass workers or Otaris or Wojaris, who also travelled to neigh- 
bouring villages like the Khatis with their equipment, and had a 
similar status. They did not eat food cooked by the Gonds. Like the 
Khatis they formed a caste-like group and were not a part of the clan 
organizations of the Gonds. 

(C) An interesting group closely attached to the Gonds, particularly 
to the Raj Gond aristocracy, were the Pradhan bards. Like the 
Charans of the Rajput nobility they were not only bards, chronicling 
the history of their patrons, but also genealogists. Rajput influence 
may be detected here. They apparently came from outside Raj Gond 
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society, and this is also attested by their physical appearance. As with 
the other specialists in general, their occupation is hereditary, and 
they are endogamous, 


Not only has Raj Gond society developed caste-like organizations, which 
approximate to jati society, it has also evolved a hereditary aristocracy, king- 
ship and, prior to the Maratha conquest in the 18th century, government. 
In short, by the 17th century the Gonds had emerged as a peasant society 
similar to that of the Telugus, Tamils and Karnatakis in essential respects. 
They could no longer be called tribal. 

‘The former Gond rulers or Chandu Rajas, as they were called, exercised 
a certain amount of authority right up to the goth century. They belong to 
a single clan—the Atram—and were superior in rank to local Gond chiefs, 
drawn from other clans like the Utmur, titled ‘deshmukhs’ in Maratha 
fashion. These Gond aristocrats sat on superior councils, which passed judg- 
ment on cases sent up to them by village councils. 

Of interest is the fact that in the days of their independent rule, prior 
to the Maratha conquest, Gond rajas kept Brahmans at their court, as dis- 
tinct from any indigenous priests. Such Brahmans not only performed ritual 
functions but also helped in administrative matters. This is an example of 
what probably happened further back in history in Andhra, Tamilnadu and 
Karnataka, which resulted in a considerable degree of Brahmanisation of 
not only the rulers, but also of large sections of the population. We shall see 
this later. 

In surveying the above Gondispeaking communities it will be seen 
that, in the case of the Hill Marias (as well as for the non-Gondi Reddis), the 
PUE P io neighbouring communities have confined them to 

ess tertile highlands. These iti rere i i 
which restricted p toa M ate p p i 
the Hill Marias and the ethnically similar Bison Hora Marine the wuibmg 
AUN Ce SERE iR y similar Bison Horn Marias the striking 
EERU NRN, ences between them are apparent. These differences 

c mpanied by differences in agricultural technologies—the latter 
tee Pr plonghs and the former confining themselevs to hoes; the 
for na oL TA aac Cg agriculture, whilst the former goes in 

l n. We saw that their success in producing 
greater agricultural surpluses in sufficient amounts led to a number of social 
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A Contemporary Mysore VILLAGE 


With the growth of a systematic, irrigated, plough agriculture, stratifica- 
tion within the village and labour specialisation increases and assumes more 
rigid organizational forms. Occupations generally become hereditary, and 
marriage takes place within the caste. We thus sce the emergence of the jati 
system, the typical product of conditions both in North and South India. Such 
a village is Rampura in Mysore State which M. N. Srinivas studied. Here 
the peasant caste Okkaligas (735 persons in all) own substantial agricultural 
land and, as a whole, stand out as a dominant group, though some are more 
opulent than the others, such as the village headman and the caste headman 
—both Okkaligas. The village is both divided along property-owning lines 
and is also an interdependent unit. Grouped around the Okkaligas are the 
various craft and service castes of hereditary Potters, Weavers, Oilmen, 
Barbers, Fishermen and so on. Each caste has also its own caste organization 
and life. It is very probable that the Okkaliga peasant caste emerged from a 
cultivating semi-tribal peasantry like the Konds. Occupying the land and 
cultivating it like similar South Indian peasant castes, such as the Gaudas 
and the Vellalas, the Okkaligas supported and maintained craft service 
groups and priests, and commandeered the labour of untouchable castes 
like the Holeyas. The economy of the village operates largely through a 
system of traditionally fixed exchanges of goods and services in kind, though 
a certain amount of production for the open market also takes place. The 
former, for convenience, is known as the ‘jajmani’ system. 

"There is one interesting feature of villages like Rampura, which is not 
found among simpler societies like those of the Hill Reddis and Marias—the 
existence of hereditary commercial castes like the Banajigas. Their existence 
points to a dual feature in such peasant societies: the existence side by side 
of the jajmani system and an open market where money is used. As the 
Sangam literature indicates, the open market came to be connected with 
other open markets, including that of the towns. Commodities were increas- 
ingly produced for such open markets and it is from this buying and selling 
that the specialised function of the trader arose? Further historical research 
would be interesting. 

This spreading network of trade has apparent implications. In a tribe 
the individual identifies himself by his tribe and descent group. In a caste 
society the individual identifies himself by his occupation and caste, and 
much less by his descent group. Another differential in caste society is identi- 
fication by linguistic grouping. For instance in the mixed language Deccan 
village of Shamirpet marriages between occupationally similar but linguis- 
tically different castes—Marathi and Telugu—do not take place." Ties 
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between villages and towns strengthened by trade and sometimes common 
administration could reinforce this sense of folk unity inherited from a 
common language tribal past, while all the time the role of kinship as a basis - 
for social organization continuously declines. The Sangam literature des- 
cribes the different geographical regions of the Tamil country with their? 
specific flora, fauna and occupational groups of people.“ The formation of 
such language-culture groups is a feature of post-tribal ‘organic’ society. Thus 
the sense of Pathan national consciousness has emerged in areas like the 3 
Peshawar valley, where the tribal organization of various Pathan commu- y 
nities have broken down as they settled into permanent agriculture. The 
main such linguistic cultural groups in South India today are the Tamils, | 
Telugus, Karnatakis and Malayalese. As early as the Mahabharata various D. 
linguistic groups were identified. This is also an area of interest for research. | 

Fairly early in South Indian history a division took place between the i. 
so-called Right Hand and Left Hand groupings of castes. These divisions 
do not exist in largely matrilineal Kerala nor in North India. Among various 
theories, Hutton thinks that this division arose when some castes—the Right ^ 
Hand—refused to switch from a more or less matrilineal form of inheritance ` 
to a patrilineal form adopted by the Left Hand faction.*? The fact that in 1 
matrilineal Kerala, with one or two exceptions, there is no such division 1 
reinforces such a theory. Again the women of some Left Hand castes, who | 
prefer the matrilineal mode, are classed as Right Hand differing in the same ~ 
Way as the Jat women who refuse to accept the male advocacy of the principle 7 
of the levirate, in North India. On the other hand no women of the Right ^ 
Hand group belong to the Left Hand faction. 'The resistance of the women 


ever, based on private initiative and enterpr 
ing the matrilineal family to a bilateral o; 


in more than just the form of landed property. ‘Their jobs would also demand 
more mobility. It would be natural for them to demand that 
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respects parallel the present one in Kerala, both of them arising out of what 
may be described as the growth of private enterprise. The continued exis- 
tence of certain types of marriages in South India such as uncle-niece or 
matrilateral cross-cousin marriage strengthen the idea that matrilineal aspects 
of kinship organization were stronger in the past than now. Many Brahmans, 
a large number of whom descended from North Indian migrants, do not 
belong to these factions. If the above account of the defection of the Left 
Hand castes is more or less correct, this would be further evidence of the 
local genesis of South Indian caste structures. Some of them are strongly 
matrilineal, and they perhaps antedate the arrival of Brahmanism in the 
early years of the Christian era. Brahmans have shown a tendency to adapt 
themselves to local customs. In Maharashtra and the Dravidian-speaking 
South, they have adopted local forms of marriage. In Kerala, where matrili- 
neal forms of social organization were stronger, the Nambudri Brahmans 
have retained the North Indian patrilineal traditions of marriage only with 
respect to the marriage of the eldest son. Elsewhere in South India they have 
retained patrilineal forms, which may indicate that any change from matri- 
lineal to patrilineal systems could have taken place before their large-scale 
arrival in South India. For historians the persistence of matrilocal marriage 
and matrilineal descent in Kerala could be an interesting problem. 

The conflict between the Right Hand and Left Hand groups appears to 
be more complex than issues of descent, inheritance and ritual. These divi- 
sions also appear under different names, and their caste composition naturally 
is varied according to locality and time. In Rampur village, the division 
is between the Nadu and the Desha divisions.“ The main prop of the Nadu 
division, which Srinivas equates with the Right Hand, are the numerous 
peasant Okkaliga caste. However, castes, which frequently have the suffix 
‘Shetti (Sanskrit ‘Sresthi’ i.e. Trader) belong to the Desha division e.g. the 
the Banajiga traders, Washermen, Potters, Barbers, Fishermen, Weavers, 
Basketmakers, Swineherds and Smiths—all who have a bigger stake in com- 
modity production and who come up against powerful landed interests and 
their allies. Violent clashes between the two groups have often occurred now 
and in the past, just as scattered references in inscriptions relating to the 
Chola period (c. goo—c. 1400 A.D.) speak of conflicts between peasants and 
the land-controlling Idangai group of castes as well as temple authorities.* 
Such conflicts appear to be an integral part of emergent caste society. 


THE SPREAD OF BRAHMANICAL CULTURE 


Brahmanical culture pervades Central and South India. A good example 
of the Brahmanisation of a ruling group, and thence of large sections of 
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society is given by the Coorgs of Mysore.“ The Coorgs were an aristocracy 
under the Lingavat Rajas, landlords monopolising the civil and military 
administration. They had their own ritual and priests known as Amma 
Coorgs. They had non-Brahmanical customs such as burying their dead, eat- 
ing pork and remarrying widows. Of late the Coorgs have been calling them- 
selves Kshatrivas, though their practices differ widely in some respects from 
the Brahmanical Kshatriyas of North India. In the early 19th century they 
began to contact and favour Brahmans increasingly. A section of their own 
priests—the Amma Coorgs—then decided to become disciples of the 
Brahman monastery at Ramchandrapura in Mysore. In 1834 at Belmuri, on 
the banks of the Kaveri. they donned the sacred thread and became 
Brahmans. In Tamilnadu the gotra names of some Brahman priests are the 
same or are close adaptations of names of priestly lineages of non-Brahman 
priests mentioned in the Sangam literature.** This is one of the ways the 
ranks of the Brahmans have been augmented, and is one of the reasons for 
their endogamous sub-divisions, The Coorgs were now technically Brahma- 
nised Hindus. 

The above example illustrates the co-operation existing between secular 
dominant groups and castes and the Brahmans. We saw the beginnings of 
such co-operation among the Raj Gonds. On the other hand there also exists 
a conflict of interests between them which centres mainly around the control 
of political, social and economic resources—particularly land. In medieval 
North India the Brahmans generally did not possess much land. An examina- 
tion of Abul Fazl’s ‘Ain’ shows that of the listed zamindar families in the 
districts of the U.P. and Bihar not more than approximately 10% were 
Brahmans. The dominant secular castes ostentatiously proclaim the supreme 
status of such poor Brahmans, who set an example of simple living and high 
thinking. It is not the wealthy land-controllers, but the Brahmans who should 
be models for society to follow. Do not the zamindars, jagirdars, rajas and 
ranas follow the laws of Karma and Dharma and aspire to be born in their 
next lives as Brahmans, and thence to achieve liberation? "These concepts 
are one of the props of Brahmanical Hinduism. 

A recent survey of Tanjore District in Tamilnadu.“ however, shows 
that one out of three villages had Brahman landlords, who also dominated 
the political and social life of these villages, as for instance, in Thyagasa- 

muthiram village and Kumbapettai. When the local dominant aristocracy 
or caste begins to make large donations of land and property to Brahmans 
and temples, it strengthens the secular power of the latter, and weakens its 
own relative position. It would hesitate 


under imperative political considerations, ini xi 
ting ritual and administration. Further su 
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by Coorgs could lead to the former becoming not only ritually but also secu- 
larly dominant. This is what happened in large parts of South India. But 
this combination of temporal and religious authority in Brahman hands 
knocks out one of the props of Brahmanical Hinduism, His model, i.e. of 
simple living and high thinking is regarded as a sham. Frequent attacks on 
temples and breaking of images as well as attacks on. Brahmanism as such 
under the leadership of bodies like the DMK in recent times testify to this. 

‘Thyagasamuthiram village (TM for short) and Kumbapettai in Tanjore 
are examples of this Brahman dominance. In TM and Kumbapettai domi- 
nant Brahman landlords have ‘mirasi' holdings, a Persian title, but a practice 
which goes back to Chola times.” Here land is held hereditarily by an indi- 
vidual family, provided it pays the tax to the state. The holders can sublease 
the land or employ labourers to work it. An examination of Brahman or 
Brahmadeya villages of the Chola period shows numbers of such villages in 
every administrative unit of the Chola empire." Karashima finds two or three 
Brahmadeya villages on an average in every 'nadu' or sub-district. Huge 
grants in addition were made to temples. ‘Thus Rajaraja I gave the Tanjore 
temple 35 villages with 1000 acres; 5 with between 500—1000; 3 with 200 
to goo acres; and 6 with 50 to 100 acres. 

These Brahmadeya villages and temples also possessed considerable 
political and administrative powers and worked in close co-operation with 
royal officials. Non-Brahman villages were called ‘ur and were often domi- 
nated by overlords belonging to the Idangai group of castes. Village assem- 
blies apparently elected representatives to area or ‘nadu’ councils to partici- 
pate with the government in nadu administration. Such assemblies are 
reminiscent of tribal councils formed by clan representatives to administer 
the larger tribal area, as among the Kondhs, and may have been derived from 
such institutions. Popular representation in such councils may not have seen 
eye to eye with royal policies. Brahmans also served in these councils, and 
could possibly have served as a counterweight to the commoners. 

The caste order, whose survivals are seen today in TM or Kumbapettai, 
was apparently consolidated during Chola times. It consists basically of 
endogamous, hereditary occupational castes, dominant land-controlling castes 
and untouchable helots, ranked in a ritual hierarchy in which the Brahman 
is supreme. This order is similar to the “jati” system of North India, both 
apparently being the products of similar conditions including their techno- 
logies. In both the persistence of the jajmani system of distribution has acted 
as an obstacle to mobility of labour, competition, capital accumulation and 
private enterprise. The stages in the path to medieval jati society in the 
South Indian example are seen to be the following: ‘There is no labour spe- 
cialisation or stratification among food gatherers like the Chenchus and the 
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Kadirs or among those engaged in the lower stages of agricultural production 
like the Hill Reddis and Marias. Their food surpluses are too small to main- 
tain such populations. Both the Chenchus and Kadirs are surrounded by? 
iron-working peasant societies, from whom they can get iron implements; 
In other respects their societies resemble those of the stone age gatherers of 
Sankalia's Stage II and more probably Stage III who lived between 20 to 30 
thousand years ago. The latter like the Chenchus also inhabited riverbanks, © 
foothills and caves, probably as small kin groups dividing their collection - 
among themesclves, and without labour specialists or a superior strata, 1 
With the growth of labour productivity in agriculture as among the 

Konds and Bison Hora Marias, craft specialists are maintained and the - 
labour of untouchables is utilised. The use of such subject labour can be 
termed the first level of stratification in Indian villages. In the chart the E 
beginnings of agriculture are placed in Stage IV when we get the first evi- © 
dence of harvesting tools which could have been used for cutting both natural © 
Srasses or cultivated ones. The cultivation was probably with the use of © 
digging sticks, Such developments could haye taken place between 4 to 10 — 
thousand years ago. Nomadic slash-and-burn cultivation may have started, 

The most similar Contemporary society would be that of the Hill Reddis 

which is non-specialised and unstratified. Like the Hill Reddis the pre- 7 
historic groups also did not have permanent dwelling sites. In Stage V of | 
the chart the evidence of Systematic settled agriculture with the domestica- 
tion of animals like the ox, cow, pig, sheep and horse accumulates. The 
period ranges between 2800 to 4000 years ago. A West Asian, Mediterranean 
type population enters the scene, perhaps the precursors of many present-day iii 
Dravidian speakers, in addition to the older Veddoid populations. Many of 
their material artefacts resemble those of certain pre-Harappan cultures of 


Agricultural productivity and the material culture of the Raj Gond 
peasants resemble. those of the Telugu or Maratha peasants. Higher food 
surpluses have led to the Creation of an aristocracy, kingship and a state as 
well as the Support of an organized priesthood, Stage VI of the chart marks 


SOCIAL & CULTURAL ANTHROPOLOGY IN HISTORICAL RESEARCH 


peasant castes like the Vellalas, Kammas, and Okkaligas, possessing the 
familiar features of caste society, with its writing and calenders—the stage 
of civilisation and written history. 

Developments in North India from undifferentiated tribal systems to 
jati society has been rather similar to that in the South and the Central 
regions. In a book, “Problems of Indian Society"? I showed that the Pathans 
of the Frontier are mentioned in the Rig Veda as the Pakhta, a people who 
fought in the Battle of the Ten Kings, a name similar to present-day Pakhtun; 
Queen Gandhari of Hastinapura belonged to the Gandhari people around 
Kandahar, now, after conversion to Islam, known as the Yusufzai in Swat 
or ancient Suvastu; that names like Afridi, Dadi (Darada) Khattak 
(Kshattak) mentioned by Greek historians still persist as names of commu- 
nities. Such evidence shows that they were related to the Vedic Aryans, but 
many of them have remained in their former tribal or semi-tribal stage. 
whilst their kindred communities have changed. Among some of them social 
changes have been recently taking place, which resemble changes observed 
in Vedic and post-Vedic literature. Thus the Masuds of Waziristan are semi- 
nomadic, pastoral, have no labour specialists of their own and no stratifica- 
tion. Pathans of the Peshwar and Swat valleys, however, who have settled 
down to permanent systematic agriculture have developed an increasing 
range of specialists, some of whom are tending to become endogamous 
groups; have an aristocracy of Khans and Maliks, who are the social equals 
of priestly Pirs, but otherwise practise hypergamy; cultivating Pathan 
peasantry superior to a subject population. If one reads Brahman for Pir, 
Kshatriya for Khan, Vaisya for Pathan and Sudra for the subject populations 
the parallel with the Vedic four-estate system is close. West Punjab in the 
19th- century was dominated by similar communities such as the Ghakkars, 
Janjuas, Awans, Jats etc. which had been similarly differentiated. When 
however. we come to the fertile riverine plains of East Punjab and Haryana 
the social picture changes. Here we get a far larger number and variety of 
specialists in non-agricultural occupations and the concentration of the 
mercantile elements of undivided Punjab. Greater productivity and fertility 
of the soil have permitted this. Occupations have become hereditary and 
marriage is within the occupational group or jati. One of the reasons for the 
growth of such jatis is probably the attempt to control competition within 
the ranks of each specialist occupation. This transition from the four-estate 
to the jati system between the Frontier and Haryana is paralleled by a 
similar record in history, from the Rig Vedic system to the jati system 
depicted by Manu and probably based on the one existing at his time in 
Haryana. 

Similarities in development in both North and South India have result- 
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ed in rather similar experiences and cultural evaluation of these experiences, 
Combined with the diffusion of cultural items, including Brahmanical cul- 
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Sociological and Formal Problems of 
Modern Indian Art: 
Study of an Approach 


RATAN PARIMOO 


Wnuar are the hallmarks of modern art, in general? We know that since 
the time of Renaissance in Europe, the word “modern” has continuously 
been used. In fact even until the ushering in of this century books on 
history of art considered the beginning of modern art with Giotto, implying 
a break with the medieval times. But in recent years more and more, 
"modern" is construed as break with the past and break with the tradition— 
in the context of European art it refers to the classical and the realistic tra- 
dition. “Modern” also has now come to mean what belongs to the contem- 
porary times. In that sense we have then modern art in each historical period 
lasting for a duration of time. That is each age will have its own modern art 
in relation to the "spirit" or "zeitgeist" of the age. This also points out to 
another fact which is the aspect of change, that is, what is “modern” today 
may not seem “modern” tomorrow. Conversely some features from the past 
may have a significance and relevance for the present and such a develop- 
ment may also be singled out as modern. All this leads to the basic theoretical 
issue, which is, the concept of the very phenomenon of modern art. In the 
formation of this concept we have also to take recourse to the facts of history. 

Let us first take up the issue of "revolt". The first revolt which was 
responsible in rejecting the supremacy of classical ideals was initiated by 
the ‘Romanticists’. With Romanticism we also see the beginning of a conti- 
nuous series of revolts e.g. Realists, the subsequent generation after Roman- 
ticists, rejected “Romanticism”. Thus revolt involves rejection of the existing 
values. It involves replacing them with a new set of values and in turn the 
new set of values creates a situation when they too are subsequently rejected 
and replaced. 
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Granted that in the past, i.e., even before "Romanticism", we do note 
changes in values from Greek to early Christian art or from medieval to 
renaissance, the mannerist interlude, Baroque etc. 

Even in Greek art itself the Hellenistic rejection of the classical or in 
our own country we are familiar with the Gupta repudiation of Kushan 
naturalism, the rival points of view of Rajput and Mughal artists, the Rajput 
rejection of Jain conservatism etc. But since the “Romanticists” there is a 
quickening of the pace of the revolt from decade to decade and even within 
a decade, as we have been Witnessing during our own lifetime. 

Next premise is that the revolutionary is at war with his own time, 
with complacency and stagnation, with whatever becomes a hindrance, with 
the so-called accepted rules and norms. In the action of the revolutionary 
then there is an affirmation of the individual bringing to the fore his spiri- 
tual crisis, Growing individualism is a fundamental development from the 
Romantics onward, the assertion of individual's right to express his experi- 
ences and feelings, the way he feels them and in the technique and manner 
in which he likes to portray them. The individual therefore fights against 
the collective, he refuses to conform. The individual does not wait for the 
behest of a commission. He does not paint for the satisfaction of thc patron, 
but paints through a compulsion, to satisfy his urges and needs, painting 
becomes faith, a part of life, life itself, it represents the artist's weltan- 
Schauung. We have a record of this spiritual crisis in Van € »ogh's letters, in 
the work of Goya or Nolde, to give a few examples. 

Modern also signifies progress. The revolt is not in the negative sense 
alone. Uhere is an element of Progress, an element of newness, “innovation”, 
a broadening of horizons, the germ of an idea hinted earlier, which is taken 
up and fructified by the successive generation. The range of innovations 
involves the handling of technique or invention of new technique, innova- 
tions of imagery, a new use of already known symbols or conjuring of new 
Images in new relationships. This leads to the concept of "avant garde". 
Those who stage the revolt, who reject, who replace with “innovations”, 


are also the forward looking, the “avant garde". The revolutionary is also 
the leader. / 

never t SES an to go on and on, 
er to stop. This may be taken as a purely western concept but this can 


bresent-d: e "al society, therefore even to the 
XR Eds ay Ft cultures which are also on way to becoming modern 
ino n - i m -] sigs : * H ^ 
ogical societies, Modern" also signifies an attitude, It involves 


€ to past, te-interpreting, a new and fresh sorting 


out, the relevant and the irrelevant, the significant and the insignificant. 


The last point I want to mention is the milieu, the Spirit of the time, 
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the Zeitgeist. Its importance is more and more becoming clear due to the 
work of the sociologist and the anthropologist. Each phase of a society having 
certain peculiar political institutions, philosophic and religious outlook and 
other social forces at work which give it its distinct character and once the 
political and economic structure changes and philosophical outlook becomes 
different, the whole character of that era of the society changes. The con- 
clusion is that an epoch has a given social characteristic and given those 
characteristics we have a certain special kind of art. The corresponding 
relationship between the social forces and the art conditoned by these cannot 
be underestimated. The “moments” of revolution in art are also epochal 
moments sociologically. With social change, change in art is inevitable. The 
series of changes from the Romantics onwards have also coincided with 
changes in philosophical and scientific thinking and in the political and 
economic setup and ideologies. The “moment of cubism", which is also 
simultaneous to another epochal change namely, “Abstraction”, has been 
at length described by John Berger, e.g., the splitting of the atom, the pro- 
pounding of the theory of relativity, world war, rising working class militancy, 
Bolshevik revolution and so on. 

For the critic these tenets (if we may call them so) of the concept of the 
phenomenon of modern art, serve as measuring rods for evaluation, as norms 
of value judgement, as scales for greatness or significances. We thus arrive at 
Delacroix’s greatness as the leader of the revolting Romanticists, Goya as 
reflecting poignant spiritual crisis, Monet as the Impressionist par excellence, 
therefore his works being superior to the rest of the impressionists, hence 
their higher monetary value. Picasso, the inventor of cubism, Kandinsky as 
the first abstract artist, Jackson Pollock as the first action painter; the im- 
portance of ‘Desmoiselles D'Avignon’ as the first cubist painting, ‘Guernica’ 
as the most forceful social document. 


II 


Now we shall try to explore, presuming, that such a framework as eluci- 
dated above, is applicable to the study of Indian art of the present century, 
then how may we characterise it as a phenomenon, whether it could be called 
modern, whether it would be necessary to qualify it within Indian context, 
what will be our estimation of its achievements, how may we evaluate the 
artists of various generations and how will such an evaluation be effected by 
the premises that we may assume. 

It may be convenient to start with the sociological angle. Modern art 
in the western context is closely related to the kind of social situation that 
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is obtained there. ‘This social situation is characterised by breaking up of 
monarchic rule leading to the formation of democratic society, Industrial 
revolution and the impact of scientific and technological advances. We have 
on the one hand a crisis caused by these and on the other hand an attempt 
to come to terms with the changing patterns. In the western society the 
changes are caused by their own intellectual efforts so that they are absorbed 
and assimilated and then at that stage it is ready to receive another new 
development, i.e., every new achievement is solidly based on a previous 
one. ' 

The Indian situation is not of the same kind. Ours has been a tradi- 
tional society which is now coming face to face with the new techno-scientific 
developments. These developments are not as a consequence of our own 
intellectual efforts but out of of sheer necessity have had to be adopted. That 
is why we do not get the necessary breathing space and time to absorb one 
development which would give us the readiness to accept the next develop- 
ment. Consequently we are faced abruptly with a series of far-reaching 
changes. This has resulted in a curious crisis of its own kind so that we have 
all the stages present in our society from the neolithic to the atomic, i.e. 
we have communities who have not yet seen a telephone or radio or electri- 
city, to the other extreme of sophisticated scientific workers and research 
establishments. We have a small urban class but even this possesses many 
contradictions. The so-called well-to-do may live in a modern house with all 
the new amenities but their thinking at social and other levels may still be 
conservative or even unabashedly backward. We do not also have the 
influential cultivated urban elite base which has been the mainstay of 
modern movements in the west. 

_ Therefore, the peculiar social environment obtaining here in India is 
going to have its restraining effects on the creative efforts since certain kinds 
of preoccupations may seem out of context e.g. the insufficient availability 
of certain technological facilities will necessarily limit the experimentation 
of the kind which attempts to bring art and technology closer. The socio- 
cultural contradictions which have emerged alongside the current indus- 
trialization processes, are also reflected in the present-day artistic activity in 
our country in the mutations of which western, traditional, past and present 
elemen ts, come to fusion, necessitating readjustment of values but more often 
leading to confusion. 
acer one ee relation is another factor to be taken note of, 

TU „tural context of art. In the past, art served a definite 
p po ; An artist or groups of artist craftsmen were employed and assigned 
Dum E es ^I he artist knew the reason for which he was executing a 

$ appreciation by the patron or the audience Was assured since 
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they too reacted to the work within that definite reference. Both these situa- 
tions have changed for the Indian artist. The Indian artist today is trans- 
planted from the feudalist setup into an urban/industrial setup left free 
to fend for himself with regard to stomach nourishment as well as creative 
nourishment, He no more requires the traditional sculptural or pictorial 
vocabulary to satisfy his lord or to communicate to his social group. In the 
changed circumstances the traditional conventions obviously have no more 
validity as their meaningfulness for the society has withered. 

Sociologically yet another factor is noteworthy. During the period of 
British domination we became aware of our backwardness and decaying of 
our culture. The attempts to bring about a revival or renaissance was 
visualised in terms of (i) re-evaluating the past which we began to learn to 
respect and (ii) adaptation of the new rationalist ideas, Just as there were 
two schools among religious and social reformers, there were similarly two 
opposed ideologies among the nationalist politicians. These ideas also had 
their impact on the artistic thinking where again two schools of ideologies 
emerged. One who thought in terms of reviving the tradition, taking a cue 
from the past, banishing all the supposedly anachronistic western elements 
and accepting the whole range of features of the eastern arts as the worthy 
cornucopia to tap from. 

The revivalists were hopeful of creating a new art which would possess 
the mysterious ‘Indianness’, a term which was first introduced by E. B. Havell, 
though the need for there being an Indian element in Indian art Was also 
suggested by early British administrators who recommended to paint themes 
from ordinary Indian life as well as epics and myths, but in the European 
realistic manner. Contrarily, the revivalists prescribed using the Indian 
method of the miniature and the fresco. Some among them in Bengal also 
visualised a new Indian art in the future. The controversy began while 
posing the question whether it can be done by an insulatory outlook or by 
being openminded and responsive to the newly emerged European revolu- 
tionary movements. For a time the "Indianness" went into the background 
and there was a whole-hearted welcome and adaptation of every new mani- 
festation that the Indians heard from Europe, party to which were also artists 
from the north as well as those based in Bombay during the forties and fifties. 

This generation of artists styled themselves as progressives believing in 
internationalism. They saw to it that the concept of Indianness was down- 
graded as retrogressive and reactionary, synonymous with narrowmindedness. 
"This extreme stand has softened to give rise to the view that although Indian- 
ness is really not essential yet if it is desired it will come automatically, 
when the artist happens to be sincere, and opens up himself to his environ- 
ment. Whether one can really know who is sincere and could one trace 
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Indianness in such a sincere artist, is really a question—a question that is 
probably insolvable as it is to justify its desirability. This has shifted the 
attention from the quintessential hallowed past to the Indian sensibility 
which purports to show awareness of contemporary Indian ethos and its 
potential to furnish sustenance for creativity, 

Potentially the idea of “Indianness” has never really died down. As an 
idea it has been latently persistent and has thrown up a series of revivals. 
If the first revival was that of the classical phase (Ajanta, Mughal) subse- 
quently the more folk and primitive variations of Indian art drew attention 
starting from Bengal pat (Jamini Roy), Basohli (Sher Gil), Jain in the early 
fifties, and in the recent years all kinds of tribal artifacts have been adapted 
by both painters and sculptors. The latest but not the last fad to be plagia- 
vised are the Tantric diagrammatic symbols. If the initial preoccupation with 
the past was in terms of chauvinism, the subsequent manifestations are a 
balanced and genuine attempt in not only grasping the tradition (a fond 
hope of AK. Coomaraswamy) but also a creative and formal re-evaluation 


Pictorial vocabulary was approved by the non-illusionistic tendencies in the 
West and hence regarded as sign of avantgardism and internationalism out 
here. 

We have probably never had a situation when there Was an avant garde. 
Perhaps Bengal school could in the early twenties be given the stature of 
avant garde. And the artists of the thirties and forties could be construed to 
have staged a rebellion against it, Curiously we have now got another re- 
bellion Which is the rebellion against the internationalism. Here such a 
rebellion gets the Stature of avant garde yet the actual pictorial achievement 
!5 measured by way of establishing kinships and parallels with certain 


tomy is provided by the fact of the artist's helplessness against being sub- 
sumed by foreign influences, Thus intention and belief rather than facts 
of the situation achieve the status of norms-providing factors, 

Indian art criticism (concerning the study of twentieth century Indian 
art, if we may begin using that Phrase) at times gets hopelessly lopsided. 
Undeserved and exaggerated significances and importances get attached to 
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works of art or individual artists if they may seem to echo a certain so-called 
view of Indian sensibility (be it social consciousness, Indian environment 
and what have you). But in actual fact the artist or the work in question 
may be highly derivative and a poor imitation of a minor western artist if 
not a repetition of an earlier solution by another Indian artist. A case in 
point of the failure of the Indian art critics to rise to the occasion is the 
complete bypassing of the recently held retrospective exhibition of a senior 
artist in Bombay. 

Indian art criticism has to come out of dilettantism. Empty enthu- 
siasms have to be replaced by professional competence and balance, achieved 
through breadth of knowledge based on historical perspective, information 
and critical insight. We have to establish a counterpart of what the Indian 
film critics call “filmography” or what in cricket is called the score history. 
‘There is enough scope for technical and intrinsic study of trends as they 
are occurring, of the growth of individual artists and of separate works, to 
establish originality, topicality, to pinpoint significant landmarks and in 
order to provide and put to test hypotheses for norms of judgement and 
evaluation. Even regional features and contributions to the comprehensive 
national art scene deserve to be analysed and sorted out. 


th 


In Quest of Methodology: 
with special reference to 
Indian Kavya 


L D. SEREBRYAKOV 


Ir is but natural that in the course of development of some branch of 
science the accumulation of factual material reaches a level where the old 
concepts begin to contradict the accumulated facts. Hence the need is felt 
not only of revising obsolete concepts and working out new ones but, above 
all, of critical evaluation of methodological positions. Such a need is felt 
for quite a time in Indian philology in general and in research in Indian 
literary and historical process in particular. In fact, Soviet indology faced 
this at its very inception. There are many reasons for this. 

First, prerevolutionary indology developed mainly in connection with 
the progressive social ideas. Secondly, the October revolution put before 
social sciences fundamentally new and profoundly democratic tasks. The 
branches of oriental studies were not exceptions to this. One of the tasks was 
criticism of methodological principles of bourgeois orientology which briefly 
speaking, in many cases were determined by commitment to colonial practice 
of imperialist states. The influence of this was felt also in those spheres of 
orientology which seemingly did not concern directly contemporary times, 
for instance, the study of Indian Ancient and Mediaeval literatures." 

After the Second World War, in the conditions of collapse of imperia- 
list colonial system and increasing influence of socialist forces on all the 
aspects of world development including the development of science and 
culture, there took place the process of liberating social sciences from colo- 


! The abovementioned questions were discussed by us in a number of other works: "Selected 
Works by Russian Indologists", Moscow, 1962. pp. 1-8; “Essays on Ancient Indian Literature", 
“On Some Aspects of Literary and Historical Process in India", 


Moscow, 1971, è d 
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nial aftermath. In the conditions of independent development of the peoples 
of free Asian and African countries the questions of cultural development 
and attitude towards cultural heritage occupied important place in the state 
practice of those countries, particularly in ideological struggle. In this 
respect India is a typical example. 

These circumstances in turn could not but influence the development 
of indology in general. Since we are dealing here with cultural legacy, the 
study of literary and historical process in Ancient and Mediaeval India has 
special interest for us. This has been testified by the work of the promi- 
nent Canadian indologist A. K. Warder Indian Kavya Literature published 
in India in 1972, which in many respects opens a new page of indology. 


PREDECESSORS 


The book begins with a Foreword devoted to author's methodological 
and methodical positions. Warder is right in asserting that the need for a 
new evaluation of Indian literature has matured (see p. 2). His work in- 
cludes a brief, extremely sharp and, in many aspects, just review of the 
deficiencies of the works by his predecessors, In his opinion they, first, 
presented at best just a general outline history of Indian literature, and, 
secondly, in the worst case they formulated Wrong views on its nature and. 
third, by evaluating it by Western (mostly Greck) standards considering 
them the only norm of judging literary merits. They believed that to the 
extent to which Indian literature did not fit in with those standards, it was 
inferior to Greek or English literature. Further he writes: “This cultural 
arrogance, accepted from their environment by scholars often most modest 
as individuals, was in some cases especially in British writers, inflated to the 
most overweening proportions by the wind of colonialist and imperialist 
Propaganda, this too docilely and dutifully accepted from their environ- 
MONG. 241 

The Systematic disparagement of Indian culture during +19 and +20 
became a mighty industry with countless ramifications” (p. viii). 

After such a politically sharp summarising of the results of the develop- 
ment of bourgeois indology for the period of almost two centuries we could 
expect a concrete analysis of its development or, at least, mention of the 
Positive work done by our numerous predecessors. However, instead of doing 


that the author Writes: "We may leave any anti-colonial counterblast, and 


e criticism of prejudiced secondary sources to those who are fond of pole- 
mic and political analysis” (p, viii). 
The abovementioned words show that the 


Hi sus : author is not at all alien to 
po'emics or politica] evaluations. 


But his evaluations would have gained 
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greater weight had he based them on a concrete analysis of the history of 
studying in Europe and in the West of Indian literature in general, the influ- 
ence rendered by political and ideological factors, on the analysis of prin- 
cipled differences of views on Indian literature held, on the one hand, by I. 
Herder and G. Forster and on the other, by German Romanticists— 
P. Bohlen and A. Weber as well as M. Mueller and L. Gobineau and others. 
He had to pay attention to the differences between national schools of world 
Indology and, naturally, to the development of Indology in Russia and in 
the Soviet Union. Warder's refusal to acknowledge what is positive in the 
contributions of the predecessors cannot but cause astonishment since with- 
out them he could not have taken a really serious step forward. 


Tue Arm or ‘THE WORK 


“Our purpose here is the direct and positive enjoyment of literature. 
We shall regard it as axiomatic that the literature studied should be present- 
ed on its own terms, therefore we shall seek guidance from its creators and 
from the long and ancient Indian tradition of literary criticism which deve- 
loped with it" (p. viii). 

This is the definition of the aim of the work, which, naturally, causes 
misgivings to the reader that he wants to remain confined between the walls 
of national specifications. However, the categorical nature of the statement 
can be explained by the heat of polemics. ‘The author recognises the exis- 
tence of world literature and wants to make Indian literature available to 
scholars dealing with world literature (p. 9). He also writes about humanism 
of Indian literature making. thus, humanism an important aspect of its 
ideological and aesthetic characteristic. This aspect of Indian literature, in 
his opinion, is shared with other literatures of the world. Warder states that 
the subject of kavya literature “. . . is human experience of life, accumulated 
over thousands of years, an epic of humanity which is not available to us in 
any other form. This experience is presented in terms of the human emo- 
tions: the reactions of people to the situations of life” (p. xiii). 

We can hardly suppose that the author intends to isolate Indian kavya 
literature from the general laws governing the development of literature 
revealed by the experience of world literature, but his formulation makes 
such a supposition. possible. A. K. Warder feels this and to some degree with- 
out noticing it is forced to correct his position. When it comes to such a 
methodologically important question as relations between a creative perso- 
nality and society he thinks it essential to stress the necessity to analyse this 
or that writer or poet in his social medium, as a real personality in real 
circumstances of life, in genuine historical conditions (p. ix). Warder draws 
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one's attention, also to the importance of social movements for understanding 
literature (p. ix), to the fact that different literary genres appealed to different 
classes (p.168), and so on. 

And here it would be proper to ask a question: What, in his opinion, 
does "Indian kavya literature" mean? His definition is very clear and, in out 
opinion, is not only important but also productive from methodological point 
of view: “The term kavya means literature as a form of art. It excludes 
scriptures or religious writing (is therefore essentially secular), histories 
(except when history is made the subject of art, aiming at aesthetic rather 
than historical ‘truth’) and all technical writings on philosophy, science, the 
arts and so on” (p. x). “Kavya is distinguished from most scripture in that it 
is humanist, centred in man . . . presenting its truths and its comments 
through images and individual characters" (pp.xii-xiii). 

It must be added that he understands literature not as a closed aesthetic 
entity which lives and develops by its inner laws, but as an ideological and 
aesthetic phenomenon which has an objective aim: "to teach us humani- 
sm". Risking to share Warder's reproach to those "who are fond of political 
analysis and polemics" we still would like to cite the passage with which the 
Foreword ends; “Man is still poor in humanity, a mere beginner as a social 
being. We have too little and too uncertain guidance. Let us then add to our 
common inheritance the experience of India, bequeathed to us by the several 
thousand poets, dramatists and story-tellers who have reproduced it in their 
kavyas" (p. xv). 

. This appeal is so natural for a Western and in the past hundred years 
it was repeated so often that we cannot but sympathise with the author. We 
fully agree with him as far as the widest possible popularisation of Indian 
kavya literature among the nations of the world is concerned. But, really, it 
would be the greatest injustice to forget everything what was done in the 
name of humanism and for the sake of man in all other cultures and litera- 
tures and to forget those who criminally attempted to stop the development 
of humanism and to return mankind to the level of animal existence. And 
Hec ripa ai learns lessons from history and strives to genuine 
d EETA en each personality enjoys maximal opportunities for indivi- 

evelopment in the interests of all. The world of socialism—a reality 
of our times—is a convincing prospect of the development of mankind. 


THE LANGUAGE OF LITERATURE 
Determining the content of the term kāvya as fiction literature prope? 


distinct from agama (religious works), itihasa (histori i iti 
à : > orical and epic traditions) 
and from Sastra (philosophical and scientific literature) Warder also estab- 
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lhes chronological linkt The beginning of the dewtopsen, «t ein, ix 
when it is already recognised as a special ki : 

the period between the Aw centuries C However he makes a reserva: 
tion: since we are deal sth quin de Mine eR 
we shall have to address ourselves to V. T and Epio Mean- 
while the author fails to notice that despite all his criticims of the imper 
fection and erroneous nature of the works of his predecessors, he uses the 
«heme which was frequently repeated before him. As soon as he raises the 
question about the language of the literature he is forced to take into account 
the real facts of the literary development of Indian peoples and to introduce 
important corrections into his scheme. 

Recognising the important role of Sanskrit in Indian literature, Warder 
justly draws attention to the of linguistic situation in Ancient 
India, to the fact chat “At least a of these were used in literature and 
particularly in kavya” (p. $). After a consistent analysis of the available in- 
formation about these languages that is Prikrits and Apabhrarpía Warder 
comes to the correct conclusion that kavya was not practically confined to 
any group of languages (p. 7) and draws another conclusion which 


| 
: 
| 
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here is Warder's rejection, t not consistent, of the hierarchy of 
languages which put Sanskrit on the summi rie ag, creepers iom 
Disintegration of Sanskrit gave birth. first, to Prákrit, then to 

and after that—to the host of modern 1 


Second, there inevitably arises a question on the subject or subjects of these 
phenomena. Third, these questions must be analysed in concrete historical 
conditions. Having no intention to solve all these 

allow ourselves to note that his reasonings Mek te cenae 
historical and the as processes, 

who are Salerni Ey, whe sec cand tancously an ethos 
society. Here, naturally, questions will arise of correlations between 
world literary-historical process and regional and local ones confined to 
literature of this or that people, questions of objective nature of the laws 
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governing literary development, of its social and historical determination 
and, lastly, the question of literature as an important element of aesthetic 
cognition of the world. 

However, without raising all these questions (they make themselves 
felt in some parts of his work), Warder sees the basis of the unity of literary- 
historical process in India in the presence of an aesthetic theory without 
Which kavya could not exist: "Indeed kavya presupposes kavya theory: if 
there were no conscious theory behind it a work would perhaps not be 
kavya” (p. 10). 

Thus, he makes the very development of literature dependent on the 
presence of an already formed aesthetic theory and makes this provision a 
starting point for organising the whole material subject to research. He is 
probably the first, compared with his predecessors, to formulate so clearly 
the traditional point of view which found its reflection both in the works of 
Western indologists and Indian literary critics and which, generally speaking, 
is rather close to the traditional Brahmanical point of view, 

The layout of Warder’s research is as follows: the first eight chapters 
comprising the first volume ave dedicated to the questions of aesthetics (since 
1t was the latter that determined the development of Kavya) and of literary 
Criticism as well as social medium of literature; the next eleven (the second 
volume) deal with the emergence and formation of the style (or styles), which 
Was to become kavya. This volume also contains a review of early works (from 
the 6th Century B.C. up to the end century A.D.) which became models for 
Many authors of later period. And lastly, ten chapters comprising the third 
volume Which covers the period from the 3rd to 7th centuries A.D. when 

- à feudal type of social organisation was consolidated in India" (p. xi). 
As A. K. Warder emphasises, the majority of works on aesthetics deals exactly 
with the period of feudalism with which their authors “. . . more at home 
1n this period than in early kavya, which they neglected" (p. xi). 

. Along with that the author deems it necessary to stress specially two 
points, First, his research is based on the analysis of original works in Indian 
languages and, second the work by an Indian literary critic M. Krishnama- 
chariar, A H istory of Classical Sanskrit Literature? Served as a model for him. 
Moreover, Warder attached to it so great an importance that he considered 
his own Work, in a certain sense, as a commentary to Krishnamachariar’s 
work. It would be wrong to agree with him on that issue because those two 
Works are divided by a whole epoch. But one can agree that Krishnama- 
chariar’s book will retain for a long time its scientific importance as the 
richest source of information. 

Concluding his reflections on methodology and methods of research 

"MY Krishnamachariar, “A History of Classical Sanskrit Literature’, Madras, 1939. 
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Warder stresses that he “. . . has done his best to make it as authentic as 
possible and to embody his subject in his book without interposing his own 
personality" (p. xiii). 

After the publication of the next volumes we shall be able to judge how 
successful he has been in accomplishing his task. Meanwhile the reader and 
the critic have to ponder over the materials on aesthetics and theory of 
literature compiled by the author in the first volume. 


LITERARY THEORY AND LITERARY EXPERIENCE 


Chapter II of the book is devoted to Indian aesthetics, which is consider- 
ed by Warder mostly as theory of aesthetic perception as the last was formu- 
lated in classical poetics and first of all in Bharatiyanatyasastra. Having 
declared that categories of rasa and prili represent real foundation of Indian 
aesthetics and that some remarks on literary theory may be found in the Pali 
canon and works of some early authors, Warder concentrates on two most 
important sources namely Vatsyayana's Kamasutra, which according to 
Warder most correctly and fully reflects social aims of literature, and 
Bhāratīyanātyaśāstra, in which the concept of rasa was given its due place. 

Attention has to be given to some objective aspects which cause certain 
contradictions, in certain degree logical as well as historical incongruity of 
the author's views. According to him the theory of rasa is the only foundation 
of whole edifice of Indian aesthetics, as it is propounded in Bharaliyanatya- 
Sastra, dated by Warder VI century B.C. As it is stated by him, different 
parts of this treatise belong to different epochs and he guesses particularly 
that Ch. I of BNS was incorporated—and even composed—much later than 


Ch. VI, containing the concept of rasa. He also supposes that this treatise 
is actually ^ . . . simply a compilation of rather miscellaneous ideas handed 


down among the actors" (p.16), the “ . . . outcome of a long period of prac- 
tical stagecraft" (p. 20). One may agree with such assessment, but from this 
some other conclusions may be derived. We are bound to raise the next 
question: Does it mean that all ideas, concepts, advices, which are present 
in available MSS of BNS could be found in that "proto" BNS, which 
presumably came into being more than two thousand years ago? We think 
that certain precautions have to be taken and first of all we must not allow 
more antiquity to the evidences of the present text of BNS than they deserve. 

'There is another important consideration. The present text of BNS 
came to us in that version which was commented by Abhinavagupta. Con- 
sequently this version may be dated by period of VIII-IX centuries, because 
the famous scholar and commentator belonged to the last quarter of Xth- 
first quarter of XIth century. His Abhinavabharati is more exposition of his 
own thought than anything else—independent interpretation, which answer- 


61 


[511 


HISTORY AND SOCIETY 


ed his own aims, views and concepts. His understanding of BNS and later 
commentaries on BNS influenced approach of Western indologists to the 
treatise itself and interpretation of it. This is felt most in understanding of 
tragedy as aesthetic category, the possibility of presentation of murder on the 
stage and some other points. Warder noted many divergences of theorists 
with ". . . the practical spirit of the Natyasastra" (p. 63). 

Abhinavagupta's influence is being felt in the exaggeration of the im- 
portance of the theory of rasa-s, usually presented in accordance with 
Abhinavagupta's interpretation and not in conformity with the text of BNS 
itself. It seems that our Canadian colleague also did not escape it. Though 
the present text may be a compilation, an outcome of very continuous deve- 
lopment, there is no reason to counterpose one part of BNS to another or to 
the text as a whole. We are convinced that the theory of rasa may be under- 
stood correctly only in the context of the whole treatise, of its quite wholesome 
aesthetic system, derived from the practical stagecraft in its historical deve- 
lopment. One may see even from the enumeration of BNS chapters that it is 
a treatise on theatrical performance, on stagecraft, and not on dramaturgy 
and moreover not on aesthetics. It touches only those problems which are 
important for success of staging of a play. Stress on rasa, so characteristic 
for Warder's views, hardly may be justified, as well as his interpretation 
of passages of rasa taken from works of other treatises on poetics without 
attention to aesthetic system of each author. 

Warder remarks that in certain cases it is "not uncommon to announce 
the theoretical standpoint to be illustrated at the beginning of a poem or 
play and to make some critical observations at the beginning of a novel" 
(p. 10). It seems that after such a statement it would be quite appropriate to 
take all such observations in their chronological sequence, generalize them 
and present the readers with overall picture of historically changing approach 
of ancient Indian authors to aesthetics and theory of literature. 

I think that apart from Ch. VI some other chapters of BNS tells us about 
that what actually creates aesthetic views—for instance, Chapters I and XIV. 
' Moreover those chapters treat such subjects in close connection with social 


role of theatre. Many conclusions of those chapters may be applied to other 
arts as well as to literature, 


SociaL RoLE or KAVYA 
This problem is not touched much in Warder's book, as he did not 
put before himself such a purpose. ‘The scholar limited himself to some con- 
siderations concerning strata in which kavya took its inception and developed 
and concerning those who created kavya. Nevertheless, he cannot miss this 
problem and touches it either in connection with assessment of some genres 
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of dramaturgy. Writing satire, he remarks: “The existence of a flourishing 
tradition of satire in ancient and mediaeval kavya must be reckoned with in 
assessing the literature as a whole, and some knowledge of it is indispensable 
to the appreciation of the more elevated literature which was in all times 
strongly influenced by the coexistence of satire, threatening to overwhelm 
the pompous or affected in a flood of ridicule” (p. 167). And even more 
decisively: "Kavya flourished as a literature of the whole of society, with 
different genres, appealing to different classes, with a variety of languages, 
with dramas regularly performed at popular festivals in the towns and 
villages" (pp. 167-168). 

In such statements Warder goes far beyond traditional approach to the 
literature of Ancient and Early Mediaeval India, as literature devoid of any 
living contacts with the masses. Exactly in this connection the closing chapter 
of his book is extremely important —" Audience and readers of kavya and its 
social functions." "Though this chapter is quite short it is tremendously 
important in its content. The author is highly concerned with the problem 
of popular sources and popular character of literature. Not only does he 
attract the reader's attention to the fact that kavya, either in the form of a 
theatrical performance, or as recitation of great Indian Epic poems, or as im- 
portant elements of temple and popular festivals was an essential part of 
people's life. Warder points to the most significant factors, which define 
popular character of kavya; first of all its direct dependence on folklore—it 
derived quite a big portion of its content and inspiration from the people at 
large. Folk-song was a perennial source of forms for kavya (metres, genres) 
and essential part of contact (for instance, country life), as well as a source of 
inspiration, from which aesthetic theory of dhvani sprung up. The great 
heritage of popular narrative literature along with tradition contributed a 
lot to the content of kavya, to craftmanship of story-telling, inclusive of rea- 
lism. From the very beginning kavya absorbed many new languages, which 
expanded its expressive resources. From this follows undoubtedly organic 
ties of authors (whose names are well known, as well as anonymous) with 
folklore. 

Warder understands that literary development cannot be treated as a 
certain undifferentiated stream, because every past society was a class society 
and, as it concerns reality, literature reflects in more or less degree relevant 
positions of classes which constitute such society (p. 202). "A more direct 
reflex of its popular basis is the literature of social criticism, satirical stories 
or novels, and dramas, also lyrics reflecting poverty and misery, occasionally 
cantos of an epic contrasting the rule of bad kings with the ideal. Here the 
people found expression for their needs, a means of protest against oppression 
and corruption, ideals to appeal and to demand” (pp. 200-201). 
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Exactly these two factors create the necessity to give concrete answer 
to the question—in which strata was kavya developed, who supported it and 
who created it, was it indeed so much literature of the elite, as it was stated 
though from different points of view by D. D. Kosambi and D. H. Ingalls. 
Warder's point of view differs greatly from that of his predecessors. He 
points out two aspects of kavya. "It is to a substantial extent the literature 
of the people as a whole, embodying their experiences and traditions; on 
the other hand it has generally a strong bias towards the ruling classes, who 
adopted it as their own, supported it, and to a great extent wrote it" (p. 202). 

Highly significant is the contribution by our Canadian Indologist to 
such important aspect of methodology as treatment of kavya in concrete 
historical conditions. Practically for the first time and very convincingly, 
Warder has shown that in the creation of kavya participated not only—and 
may be not so much—palace and temple, but also fairs, literary circles and 
salons of lower strata of the town, traders etc. It means that all the main 
strata and classes of Indian feudal society contributed to the development of 
kavya, each in its own way, though not in equal parts. Starting from such 
idea and using a few more typical figures (Bana, Rajasckhara, Dandin, 
Puspadanta) the author tries to present before us a generalised image of the 
creator of kavya. 

We have to drop a few significant points of the last chapter because they 
are more declared than proved. But two points deserve special attention. 
First, the general assessment of history and civilisation of India. Contempo- 
rary understanding of both is synthetic and dialectically includes contradic- 
tory elements, inclusive of Islam. As it concerns Warder’s stand, it tends very 
much to equalize “Indian” with "Hindu". It seems that there is quite serious 
exaggeration of actual degree of tolerance in history of India. Wars in ancient 
and mediaeval India were no less cruel and savage than in any other 
country. Even Jain Hemachandra described with explicit enjoyment how his 
suzerain accepts as a gift the severed head of the enemy put in golden mask. 
From other side, Warder interprets Islam as “antithesis to everything for 
what India stands”. It goes without saying that it is a straightforward poli- 
tical statement, which contradicts his own stand, about which he told us in 
the very beginning. 

I am myself inclined to think that everything that belongs to history 
must be looked at objectively, in interconnection and interaction of all 
factors, which acted in the historical process. Asoka waged the most cruel 
Kalinga war before he started to preach Dharma. Digvijaya of Gupta Em- 
perors was also quite merciless military action, not marked by the slightest 
degiee pt tolerance, Bana painted truthful picture of ruinous march of 
Harsha's army in spite of his allegedly pro-Buddhist sympathies. Conquests 
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of Mahmud Gazni were so much common phenomena of feudal epoch as the 
Crusades, Norman conquest or conquests of Rajaraja Chola. Feudal tyranny 
does not depend much on colour and design of banner. And even in recent 
history, we may recall how during the World War I—not feudal, but im- 
perialist—peoples following one and the same Jesus Christ, killed each other 
in his name with all possible means. 

However, the assessment of the role of Islam in India in Warder's book 
stands in sharp contradiction with the noble thoughts of the author, expressed 
particularly in last paragraphs of the last chapter, where he expresses himself 
on the importance of Indian civilisation for world's culture and shows 
extremely profound understanding of the recent stage in its development. 

“In the first part of this chapter it has been suggested that kavya litera- 
ture, like all other literature (perhaps all literatures, in fact), has been the 
literature of a society divided into classes, and that, though it reflects the 
outlook of the whole of that socicty to a considerable extent, it inevitably 
reflects more fully and directly the outlook of the ruling or privileged class 
of society. It is only in the present epoch of human history that the ideal of 
a society not divided into classes, with equality of opportunity for everyone, 
has perhaps become a realisable political programme" (p. 216). 

Warder says that social ideals which are reflected in Kavya literature, 
particularly in works created by authors who belonged to lower strata of the 
society, are unavoidably historically limited, but their humanistic content 
makes them "quite desirable and even unavoidable for mankind", (p. 217) 
that "kavya is a permanent record of mighty stream of human experience, 
and in part a comedy, a critique, of that experience. Having carried our 
survey someway we may reaffirm the thesis suggested at the outset, that kavya 
is the heritage of Indian civilisation and that in the present fusion of world 
civilisations it is necessary, if we value happiness and our very existence, that 
this inheritance should be appropriated by the whole human race" (pp. 217- 
218). But in this process is included—along with others—cultural heritage of 
those people who belong to Islam and consequently nobody may ignore the 
contribution of peoples of India to the development of Islam. ; : 

To sum up: the work of A. K. Warder is really important in the history 
of indology. There are some weak points which result mostly from the want 
of right implementation of the methodology accepted by the author. But the 
strongest point of this book, in light of which these weak points are hardly 
discernible, is the daring quest for methodology, which could guarantee ob- 
jective, strictly scientific history of kavya, of ancient Indian literature, one 
of the most remarkable phenomenon in the world literary process, in which 
achievements of all peoples of India in the field of world art found synthesis. 
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The Structural Concept 
of 
The Asian Frontier 


J. P. S. UBEROI 


I 
SouTH ASIA 


Tue war of the national liberation of Bangladesh was a momentous 
historical event of far-reaching consequences for Asia and the world.' 
Among its still unconsidered intellectual side-effects, one feels that it called 
on us all to reflect anew on the deeper causes of events in the southern 
Asian sub-continent and to reconsider some of our inherited conceptions 
of society and history. I want to suggest here in particular that the method 
of structural analysis, first long ago applied to the system of a human 
language by Panini, the old Sanskrit grammarian, and now widely adopted 
in many other fields of study in the natural as well as the social sciences, 
perhaps has some useful role to play in the new reconstruction of thought. 
By way of illustration, structural analysis may possibly help to focus a 
stronger light on the definition of south Asia, on its synchronic structure 
as a geopolitical system or sub-system and on the diachronic structure of its 
frontier history. 


I shall understand by the term frontier a certain kind of a region or 


a zone, physical or ecological, geopolitical, ethnolinguistic or cultural, and 


not the politically delimited and demarcated boundary-lines between States. 
In this sense, I merely follow the usage of Owen Lattimore (1962) and other 


1 India and Afghanistan were among the first nations to extend full recognition to Bangla- 
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writers on the subject of frontierology, e.g. Curzon (1907), Holdich (1910), 
Lattimore (1940), Fraser-Tytler (1950), Bohannan and Plog (1967). On the 
other hand, whereas such writers have chiefly defined the frontier as the 
marches of civilization, on the analogy of the centre versus the periphery, 
I shall propose a very different structural conception. 

The first principle of structuralism is that its unit of analysis is a relation 
or an ensemble of relations and not separate and distinct facts, things, ele- 
ments, essences or qualities. In the second place, with regard to the philo- 
sophical dichotomy of qualities versus relations as two different kinds of 
properties of things or events, structural analysis secks to explain the qualities 
of a thing or event by its relations, in reality as well as in perception, and 
not the other way round, i.e., explain the relations of a thing or event by 
its assumed qualities. Thirdly, this is the reason, I think, for the structuralist 
emphasis on wholeness or totality as a system of relations with an autonomous 
existence. Reference to such a totality, pattern or model provides the chief 
principle of explanation in structural analysis. In social and cultural studies, 
structuralist theory insists on the explanation of all systems of significance 
and meaning, under which we may include history or at any rate historio- 
graphy, as constructions made up of relations and interconnections. 

Nevertheless, fourthly, the so-called holism of structuralism is analytic 
and not synthetic. In other words, in structural study as in life’s operations, 
investigation is strictly limited to the ensemble of relations, or relations of 
relations, which is relevant and pertinent to the purposes in hand. One is 
not allowed to extend the scope indefinitely towards the whole of some 
ultimate reality. I should like our structural concept of the frontier, therefore, 
to be understood as applicable to one or the other aspect of life and thought, 
one or the other significant system of relations, and I do not intend it to 
apply to a whole historical epoch or to a whole society as such. 

It follows from what I have said that if we wish to understand the nature 
of South Asia, for example, we shall try to determine, not its unique qualities 
or Its essence, but its relations with other sub-continents or segments within 
the geopolitical system of Asia or Eurasia as a whole. The definition by 
relations will in its turn Tequire a concept of the Asian frontier, a vast and 
permanent chain of mountains, plateaus, deserts and steppes which divides 
Central or inner Asia, whose waters forever remain in its inland basins in 
the sense of finding no outlet into the oceans, and outer Asia. The conceptual 
opposition, inner Asia and outer Asia, allows us to comprehend simultane- 
ously the pattern of the further subdivisions of outer Asia, eastern, northern, 
Western, southern and south-eastern. 

i RUM n" Banda to our original question, South Asia can be defined 
nas extending from the great Asian frontier to the Indian Ocean. 
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It is of some interest that a similar relational definition was in fact given 
historically in the Epics and the Puranas. “North of the ocean and south of 
the snowy mountains lies the country which is called Bharata; the descen- 
dants of Bhirata dwell therein" (Vishnu Purana, IT: 3: 1). 


Uttaram yat. samudrasya 
Himadreschaiva dakshinam, 
Varsham tad Bharatam nama 
Bharati yatra santatih.* 


Here the land of Bharat is defined by interrelations between the two pairs of 
terms, (1) the north and the south, and (2) the mountain and the ocean. 
The point of origin, if one may use the term, of the southern Asian sub- 
continent would therefore seem to lie, not in the pure physiography of the 
Pamir knot, but somewhere between Mount Kailas and Lake Manasarowar, 
the common meeting point of the three great river systems, the Indus, the 
Ganga and the Brahmaputra (Tsangpo), which debouch into the Indian 
Ocean. At any rate, I would be inclined to argue that such was the old 
Sanskritic conception of the matter. 


Il 
Tue Hinpu KUSH OF AFGHANISTAN 


Let us now consider the diachronic structure or rhythm of history in 
relation to a small segment of the great Asian frontier, namely, the Hindu 
Kush of Afghanistan. The Hindu Kush, issuing from the Pamirs south- 
westwards, is the watershed between the Oxus system and the Indus system. 
Its northerly waters flow past Balkh, Samarkand, Bokhara and Khiva into 
the inland Aral Sea. Its southerly waters, on the other hand, via the Kabul 
and the Indus rivers (the ancient confluence of which, Salatura, was the 
grammarian Panini's birthplace), flow into the Arabian Sca. 

It is well-recognized in geopolitical studies that the Hindu Kush forms 
part and parcel of the high mountainous frontier and watershed called the 
“great divide" between Central Asia and South Asia, but recognition of the 
frontier's structural significance has been unfortunately very fragmentary, 
one-sided and incomplete, as reflected in the writing of history. Historians 
of Central Asia and Afghanistan can be subdivided into two classes, the 
political and the cultural. Both classes of historians, with the possible excep- 


2 Majumdar, Raychaudhuri and Datta 1965 : 7. 
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tion of the unjustly neglected Barthold,’ appear to subscribe to the concept 
of Afghanistan as a geographical, political and cultural “no-man’s-land”’ lying 
between India, Iran or West Asia and Central Asia; and to adopt as the 
prototype of Asian frontier history the original Aryan migration, north to 
south, with civilization victorious over barbarism, views which I should 
rather see discarded as essentially unhistorical. 

Political historians have generally written in terms of such concepts 
as power and conquest, strategy and security, commerce and trade. For the 
British school, the “north-west frontier", interlinking the Oxus and the 
Indus, is thus reduced one-sidedly to the most important of the “gates of 
India” on the landward side. The Russian school, at any rate before the 
socialist revolution, had a similar general outlook. 

Cultural historians, on the other hand, have sought to interpret events 
in terms of the historical origins, antecedents and diffusion of material and 
cultural traits and the migrations of peoples. They study the manifest cultural 
differences of the north and the south or the steppe and the sown, settled 
civilization and barbarian nomads, men of the turban and men of the helmet, 
peasants and potters, and so on. For them, any cultural ensemble is readily 
decomposed into its separate and distinct elements or traits, transposable 
at will into some other unstructured amalgam, giving no thought to relations 
and patterns of coherence and inner organization. The land of the Hindu 
Kush is regarded simply as the "interface" or “cross-roads”, if not the "no- 
man’s-land”, lying between the prior and pre-existent cultural regions, India 
or Hindustan, Iran or Khorasan and Turan or Transoxiana. It had no life 
or contribution of its own—except perhaps in relation to the origin of wheat 
or white rhubarb and other oddities. 

I have elsewhere attempted to suggest that we should first distinguish 
three levels of segmentation, region, sub-region and district, which should 
be borne in mind when we follow in detail the vicissitudes of frontier politi- 
cal history and attempt to determine its structure and rhythm.‘ I then out- 
lined the two-thousand year old local history of one district, Andarab, in 
the central Hindu Kush region of Afghanistan, to show that, howsoever 
imperfect or defective the record and its compilation, Asian frontier history 
is the history of mutuality, reciprocity and the logic of interrelations, or else 


aerats atale 
Told by an idiot, full of sound and fury, 
Signifying nothing. 
The written records bequeathed us by men of many Eurasian civilizations, 


* E. g. Barthold 1962, 
* Uberoi 1970. 
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ancient Greek and Chinese, medieval Arab, Iranian, Turkish, Mongol and 
Indian, as well as modern Afghan, not to mention the British and other 
Europeans, all notice Andarab and the Hindu Kush region at one time or 
another. If one can but piece them together, perhaps one can show that 
historical events which occurred on the frontier were not without significance 
for the wider world. 

Following the ancient Achaemenians of Persia, the Greeks, both before 
and during the conquest by Alexander of Macedon in 328 B.C., crossed the 
Hindu Kush frontier from the south to the north into Bactria. It was owing 
to their long settlement there that the finest realistic examples of ancient 
Greek portraiture art are to be found, not within Europe at all, but on the 
superb Bactrian coins of Afghan Turkistan. The Sakas and other “bar- 
barians", in the middle of the second century B.C., and the Kushanas, in 
the first century A.D., then reversed the political traffic and crossed the same 
Asian frontier from the north to the south, so interlinking the Oxus and 
the Indus into the fifth century ap. The Kushana kings were thus in a 
sense a link between India and China. 

The ethnolinguistic history and the religio-cultural history, when they 
come to be written, will tell a like tale, although with different periods. 
Perhaps it will be conceded that Zoroastrianism was a native product of the 
region, one of the original gifts of the frontier. As is well known, the faith 
of Buddhism and the Kabul Sahis, both Hindu and Buddhist, successfully 
crossed the Asian frontier from the south. Islam then traversed it from the 
north after 740 A.D., when the contest in Tukharistan (Balkh) was decided 
in favour of the Arabs. Islam slowly won the frontier in religion, politics 
and culture. 

In political history the Ghaznavids and the Ghorids incorporated the 
Hindu Kush frontier from the south in the eleventh and the twelfth centuries 
A.D. The conquering Mongols of Central Asia, Chingiz in 1221 A.D. and Timur 
(Tamerlane) in 1398 A-D., subsequently did so from the north. The Mongols 
held the frontier, under the Chaghatays and the Timurids, until the rise of 
Uzbek khanates on the Oxus river in the sixteenth century. The southern 
Mughals of India and the northern Uzbeks later came to terms, and the 
Mughals under Shah Jahan also to grief, over the wild highlands of the Asian 
frontier, for governing those “lawless” regions was always infinitely more 
difficult than conquering them. It seems that Akbar the Great had entered 
into a treaty of friendship with Abdullah Khan Uzbek (d. 1598), whereby 
the latter had obtained definite recognition of the Hindu Kush as the boun- 
dary between the two Empires of India and Turan. But the work of imperial 
diplomacy did not long endure. 1 

As is well-known, the provinces lying north of the Hindu Kush, Balkh, 
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Qunduz of the Qataghan Uzbeks and Badakhshan, were finally won and 
incorporated into the national kingdom of Afghanistan in 1750 A.D., and the 
unruly wilderness was reduced to order within the new national State. After 
1850 or so the former Uzbek possessions south of the Oxus consequently 
became known as Afghan Turkistan. 

The pattern of all such facts, the grammar of frontier history, surely 
will not fit either the oft-repeated theory of a "no-man'sland" or the other 
old theory of turbulent Central Asian hordes now and again coming down, 
for one reason or another, through the “gates of India". The original Aryan 
migration across the frontier, vast and momentous though it was for Asian 
history, yet gives an incomplete clue to the underlying structure of recipro- 
city and exchange in the relations of inner Asia and outer Asia. It was not 
the model and prototype of these relations, but only one side of the whole 
story, synchronic and diachronic, which we must unravel and reconstruct. 

The structural concept of the frontier, I believe, enables us to perceive 
the pattern and the rhythm of an otherwise meaningless array of facts. The 
long and chequered Hindu Kush history is not merely the story of margina- 
lity or peripheral remoteness from the heartlands of Asian civilization, nor 
yet of the disconnected comings and goings of armies and peoples, things, 
traits and ideas. The high and wild mountains which form the backbone of 
Afghanistan not merely divided the Oxus and the Indus, Central Asia and 
South Asia, but also simultaneously interconnected the two parts of inner 
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Asia and outer Asia into a system of interrelations. By frontier logic the 
wall is also a corridor and to divide is also to interconnect. Thus the Hindu 
Kush is to be compared by analogy less to an open or shut gate than to a 
kind of revolving door whose equal functions in history were to separate, 
mutually attract and interchange the currents of inner Asia and outer Asia. 
It was a periodic historical process of separation, encounter and exchange 
in different spheres of life and thought. 

What are some of the conclusions which flow from this conception? 
Firstly, frontier history, by its very nature, invites us to pay attention to 
rhythms and symmetries as components of diachronic temporal structures, 
a still relatively neglected field of application for structural analysis in social 
and cultural studies. T he Hindu Kush of Afghanistan has something 
important to teach us in this connection. Secondly, we should never forget 
that a frontier culture is autonomous and not dependent or inferior. It has 
a life and a message of its own, without which the civilizations on either side 
of it could be neither separately constituted nor interrelated. Thus Tibet, 
like Afghanistan, supplies material of supreme value for writing the cultural 
history of the Asian frontier, as shown by the example of its “combination” 
of an Indic writing system with a Sino-Tibetan speech system and its 
interesting consequences for ethnolinguistic research. But this Tibetan 
"combination" is to be understood as an independent cultural formation, 
valid on its own, and not as à mere frontier amalgam of prior elements 
borrowed from India or China. 

Thirdly, I want to suggest that the study of Asian frontier history can 
in its turn throw new light on national history and some of its structural fea- 
tures, The tripartite division and conjunction, Hindustan, Iran and Turan 
or South, West and Central Asia, postulated by the “no-man’s-land” of the 
Afghans, at some time appeared or reappeared in history within the heart 
of Delhi. The Hindu Kush truly represented not merely a system of places, 
and far-away ones, but a system. of ideas, habits of thought and life, competi- 
tion and cooperation, within India itself. I mention here, without particular 
choice, some observations by historians of India on the later Mughal nobility 
and its organization, to illustrate the point. 


Broadly speaking; the nobles were ranged in two parties. Those 
who were children. of the soil, or had been long domiciled in the coun- 
try, formed the Hindustani or Indo-Muslim party. 'To this group be- 
longed the Afghan nobles, the Sayyids of Barha and Khan-i-Dauran, 
whose ancestors came from Badakhshan. These Indian Muslims 
depended mostly on the help of their Hindu compatriots. The foreign 
nobles of diverse origin, opposed as a class to the members of the 
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Hindustani party, were indiscriminately called Mughals, but they were 
subdivided into two groups according to the land of their origin. Those 
who came from Transoxiana and other parts of Central Asia, and were 
mostly of the Sunni persuasion, formed the Turani party. The most 
prominent members of this group were Muhammad Amin Khan and 
his cousin, Chin Qilich Khan, better known as the Nizain-ul-mulk. 
The Irani party was composed of those who hailed from the Persian 
territories and were Shiahs. The most important members of the Irani 
party were Asad Khan and Zu'lfiqar Khan, the king-maker . . . . The 
nature of the political struggles of the period can be well understood 
when we note that, during the reigns of Bahadur Shah and Jahandar 
Shah, the Irani party was in the ascendant under its leader Zulfiqar 
Khan. But from the beginning of Farrukhsiyar's reign (1713 A.D.) the 
Hindustani party maintained its authority in alliance with the ‘Turani 
group. Then the Turanians and the Iranians combined to oust the 
Hindustanis from power.’ 


Structural analysis will show that all this detail is rendered intelligible 
when conceived as an ordered system of relations, whose three fundamental 
axes or dimensions were formed by the unity and opposition of, respectively, 
(1) “native” and “foreign”; (2) inner Asia and outer Asia; and (8) Muslim 
and non-Muslim. Such a view interprets or explains simultaneously the 
fluidity of shifting alliances as well as the fixity of traditional social distinc- 
tions among the nobility of the period, Hindu and Hindustani, Mughal, 
Turani and Irani. The unity of the whole system, I think, depended on the 
unity of Muslim and non-Muslim India and on the wider unity of inner 
Asia and outer Asia. 

I must say that, on the other hand, it explains nothing to my mind to 
merely describe such events and complain of an unworthy decline into 
“factions”, “self-interest” and “no common principle of action”, as some 
historians of India do, following Sir Jadunath Sarkar.* 


Ill 
‘THE MESSAGE OF THE FRONTIER 
As I define the term, a true frontier is an autonomous region which 


represents the conjunction, the unity and the opposition of two or more 
other regions, such that all of them together form a patterned whole in 


5 Maj E os : 3 
Nope Raychaudhuri and Datta 1965: 530. 
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some one or other aspect of society and history. I think that it is totally 
inadequate to view the frontier as the hem of the garment of civilization, 


the dependent rim or periphery of a heartland or the mere point of disjunc- 
tion between other prior regions. Furthermore, it is the essential nature and 
diachronic rhythm of the frontier to change in time alternately from a firm 
dividing line into its opposite, a meeting point, and back again. In that 
historical process the frontier periodically renews itself as well as those on 


either side of it. 
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These structural attributes, synchronic and diachronic, the Hindu 
Kush and the whole Asian frontier possessed in full measure and perma- 
nently, whether lying under one political authority or between two or more 
of them, inner Asian and outer Asian. I think that my compilation (1970) of 
historical references, although sketchy and confined to geopolitical history, 
shows this to be so for one small structural segment. In one period and one 


only was the life of the Hindu Kush frontier almost stilled. ‘The so-called 


"buffer State" of Afghanistan and its “remote mountain fastnesses" were 
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the purely illusory and forced creations of European imperialism in the 
nineteenth century A.D.” That condition of misfortune and its attendant 
miasma of backwardness are of late dispelling over Asia, and the rhythm 
of the great Asian frontier will resume once again its regular beat. 

The anti-imperialist traditions of the Afghans had several times re- 
minded us in India in the past, as the war of Bangladesh does today, that 
the dominion of one people over another, Western or Eastern, be 
it disguised under some other name of pacification, law and order, the 
mission of civilization, the benefits of progress, etc., is an evil to be resisted 
and overcome, The message of the frontier, now as before, is that it signifies 
the virtues of liberty and not the disvalues of lawlessness and anarchy as the 
imperialists often charged. What can be the authentic mission of civilization 
in our time but to progressively learn and teach how to distinguish order 
from oppression and liberty from lawlessness? And what better principles 
can there be for relations among peoples, nations and States, new and old, 
than the frontier principles of mutuality, reciprocity and exchange? 

Meanwhile, so the Hindu Kush story reminds us, our South Asian 
consciousness, like the wider Asian consciousness, is here to stay since the 
beginning of history. In retrospect, the epoch of European imperialism was 
simply an interruption of it. 
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Cultural Traditions Versus Functional 
Activities in Stone Age and Other 
Archaeological Assemblages 


H. D. SANKALIA 


Controversy has been raging for the last few years between archaeologists 
following the older, traditional points of view and those holding modern 
views (usually young archaeologists) about the significance of change or varia- 
bility in stone age assemblages. Since this discussion has a great bearing upon 
the origin and diffusion, not only of the various Stone Age cultures, but also 
the later Neolithic and Chalcolithic cultures in India, this question has been 
treated at some length here. 

The problem is hardly 20 years old. Until 1953 when stone tools or other 
objects, for instance pottery quite different from that previously known was 
discovered, it was immediately attributed to a new set of people, who might 
be racially, ethnically or linguistically different. ‘Thus arose various regional 
and subregional cultures like the Abbevillian, Clactonian, Aurignacian, in 
Europe or the Harappan, Jhukar, Jhangar, cultures in the Indian sub- 
continent. Morphologically and typologically absolutely distinct objects like 
the cruder stone axes (of quartzite), and the finer polished axes (of basalt or 
diorite), if found stratigraphically in distinct horizons, were assigned to the 
Old and New Stone Ages respectively. Thus, for the last 100 years and more, 
this traditional view about the origins of various cultures has steadily grown, 
though becoming more and more refined. An important change in this con- 
ception was necessitated when Professor Francois Bordes while excavating 
in the Combe Grenal in the Dordogue, discovered an extremely rich 
Neanderthal deposit. This deposit had a maximum depth of 40 ft. and was 
composed of no less than 64 different geological and archaeological layers. 

The oldest deposit is geologically dated to about 125,000 years ago, and 
contains Acheulian hand-axes. But the richest and the most important are the 
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layers which lie over the Acheulian. These deposits almost invariably con. 
tain stone tools, and bones of animals hunted and eaten by the occupants of 
this cave. ‘Though no human skeletal remains have been so far found, from 
the nature and type of stone tools, these have been attributed to a Neanderthal 
people. After the first occupants of that cave left or disappeared, these people 
came and occupied the cave some 90,000 years ago, and lived on for nearly 
50,000 years, with a few breaks, indicated by sterile layers. 

During such a long stay, there must have been changes in the climate, 
fauna and flora, which have been indicated by the study of pollen grains 
collected from soil samples, and the study of the animal bones. The man 
should also change physically as well as in his ways of life. Whereas we have 
no means of knowing the former, the latter may be discerned to some extent. 
And it is these which have become the chief topic of discussion during the 
last 20 years. There are some 19,000 stone tools. While classifying these into 
various types and subtypes, layerwise, that is according to the deposit from 
which these tools had been carefully collected, Bordes observed that certain 
layers predominantly contained a particular kind of tool, say scraper, while in 
another set of layers, only a tool-type called Denticulate, that is saw-like 
tools, predominated. Thus four distinct groups of tools could be discern- 
ed in this vast collection. Bordes attributed this difference to the existence of 
four cultural traditions among the Neanderthal people. The followers of 
the “scraper tradition" had little or no relation with, or knowledge of makers 
of Denticulate tools. Each group had occupied the cave at the time indi- 
cated by the occurrence of their tools in the respective layers. Thus each 
group seems to have preferred to eke out its living which primarily was 
hunting of wild animals, collection of roots and fruits, and fishing with the 
help of a set of stone tools (the other tools, of bone, wood, etc. have presum- 

-ably not survived). Whether these Neanderthals were physically different 
from each other, is not known for want of skeletal remains. But interestingly 
enough such typological differences or variations have been observed not 
only at other sites in the Les Eyzies region, but even in other Neanderthal 
sites in Western Europe, Syria and Palestine, and probably in the Iraqi 
Iranian border sites of Shanidar Cave. 

What does this widespread and persistent pattern indicate? Ordinarily 
evolution or a gradual change within the industry would have been postu 
lated, but at many sites, and particularly at Combe Grenal, the tool groups 
do not appear in any regular sequence, nor can one relate the change in the 
toolkit to seasonal or climatic changes (though the view is now postulated 
by Professor Grahame Clark). The matter would have probably rested at 
pus traditional explanation, had not the young American couple Louis 
and Sally Binford now come forward with the functional interpretation after 
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1. side scraper 


1. side scraper 2. end scraper 

2, 3. denticulate tools 3. bifacial scraper 

4, 5, 6. notched tools 4. nosed end scraper 
7. borer 5. side scraper 

8. notched tool 6. transverse scraper 
9, 10. denticulate tools 7. retouched blade 


Two Neanderthal tool kits: denticulate (top) and Quina (bottom) (Cour- 
-tesy of Frangois Bordes) 
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a most exhaustive, painstaking, scientific study of the entire material of 
Bordes. 

Examining each and every piece from the point of view of the raw 
material, and further measuring it after a set standard, with the help of an 


electric computer they classified the entire collection into five clusters or 
factors. 

Of course, the Binfords made one initial assumption. Taking the work- 
ing edge of a tool as a guide, they further assumed (after our present usage 
of similar edged tools and some ethnographic parallels) that the so-called 
scrapers of heavy or large type, would be used for scraping the skin, or hide 
of animals, smaller and lighter ones as spokeshaves, while the fine, knife-like 
tools would be required for delicate cutting, etc. 

By this functional and exhaustive scientific approach, the entire collec- 
tion of 19,000 tools as well as other collections, were classified into five 
clusters or factors, and each cluster was further given a specific functional 
interpretation. 

Since this subject is comparatively new in Indian prehistoric studies, the 
relevant details have been quoted from Pfeiffer (1969). 


Factor analysis calls for a detailed investigation among the items of a sample. In this case, 
the first step was to take one of the tool types, compare it with a second type for each of the 
sixteen collections and then evaluate the result. A rathing +1 would indicate that the two types 
varied in exactly the same way—that both types increased by, say 10 per cent from collection A 
to collection B, decreased by, 25 per cent from B to C, maintained the same properties in D, 
and so on. A-1 would indicate that the two types were exactly out of phase, varying in exactly 
the opposite way, while O would indicate no relationship at all. Intermediate values on the 
scale from +1 to —1 represented different degrees of correlation or association, - 

The process was repeated oyer and over again in the Neanderthal study. Each tool-type 
was compared successively to every one of the other 39 tool-types and every one of the rela- 
tionships was evaluated. The final analysis produced five "factors", five sets of tools varied 
together as independent clusters with a high degree of correlation, The following is a list of the 
specialised tool kits together with some suggestions as to how they might have been used. | 

The final analysis produced five “Factors”, five sets of tools that varied together as inde- 
pendent clusters with high degrees of correlation. The following is a list of the specialised tool 
kits together with some suggestions as to how they might have been used: j LM 

1. Tool kit I, 12 tool-types including two kinds of borer, a beak-shaped engraver of “bec”, 
and other tools which may have been used to make objects out of wood and bone 
—perhaps shafts, handles or hafts, tent pegs, and cordage from hides. Maintenance 

ctivities. : ; 

, Tool kit Il, 10 eiua including three kinds of spear-point as well as many kinds 

of scraper. Killing and butchering. 5 n 

3. Tool Vit TIL ool types Delude three kinds of knife for heavy cutting and three 
kinds of flakes for delicate cutting. Food-processing, mainly preparing meat. 4 

4. Tool kit IV, 4 tool-types including denticulates for sawing and snc BIAE ang wo 
special types of scrapers for fine work. Shredding and cutting, perhaps of wood a 
other plant-materials. 

5. Tool vit V, 5 tool-types including points, simple scrapers, and the cui p beue 
Killing and butchering, but perhaps involving activities more specialized than 
requiring tool kit II. (PFEIFFER, pp. 185-186). 


This "functional" interpretation would be certainly more meaningful 
is $ 
than the old traditional ones. These look very intelligent” and- even 


w 
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"scientific". One might, as Binfords have proposed, even argue that tools 
which were made from black flint were made by women, and used in the 
kitchen, as this material alone was available in the limestone cave, whereas 
tools of other kinds of flints were made by men while they were away hunt- 
ing and gathering food. 

In spite of considerable personal discussion between Professor Bordes 
and Binfords, in the field and in the laboratory, the former is not convinced 
of the functional interpretation. For in the first place, we have not a shred 
of evidence, as Professor Hallum Movius and others have so often said about 
the use of the actual function of the tools of the Old Stone Age; whether it 
be a handaxe, a cleaver, or a well-retouched scraper—of this or that type. 
The aboriginals of Africa, Australia, New Guinea and such little explored 
regions did not use such well-made tools. Recently in the hitherto unknown 
Philippine jungle, a small tribe was found to have no tools/ weapons of 
offence at all. Their only tools were a chopper-like tool tied in a withy, and 
some flakes. 

Hence, Professor Bordes and others have reiterated their opposition to 
the functional interpretation of Binfords. These are quite significant from 
our point of view, with the conditions as they are. 

The Bordes (1970: 61-73) have taken into consideration the various 
hypotheses about the significance of variability in Palaeolithic assemblages. 
After examining the hypothesis of (a) Different cultures, (b) Evolution of 
one type into another, they discuss at great length the “Different activities" 
hypothesis. Here they reject at the outset the hypothesis that each type of 
Mousterian assemblage corresponds to one season, because it is known for 
certain that some caves were occupied all the year round. 

With regard to the second aspect of the ‘Different specialized activities’ 
hypothesis it is pointed out that: 


(i) in France, sites where only killing and butchering was done as in 
American prehistory, are almost unknown. 

(ii) Specialized workshops are known, but are rare, Usually fabrica- 
tion and utilization of the tools took place in the same area. 

(iii) Even if the validity of factor analysis is accepted (in spite of the 
fact that some methodological objections have been raised), and 
accept the existence of these factors, their meaning derives from 
interpretation, and this is always open to criticism, unless support: 
ed by studies like that of Semenov, and further combined with 
experimentation. For instance, a typical burin is to be found in 
Binfords Factor I, and the typical burin in Factor V. Basically these 
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are the same type of tool, and distinguished on qualitative grounds 
only. 

(iv) An analysis (or significance) of what is meant by ‘site’ would have 
to be done. For the Palaeolithic period, it is essentially a place 
(cave, shelter, open station) where numerous tools, animal remains 
and some evidence of structures such as fire-places, tents, huts, 
etc. are found. This idea of site changes or grows, as civilization 
advances, and in the Neolithic and later times an entire village 
becomes a site. 

(v) Ethnographic comparisons are not always reliable; in fact often 
dangerous; they do not take into account the differences of envi- 
ronment, say between Southwest France and Kalahari desert. 

(vi) Specialized tool-kits probably corresponding to different activities 
do occur, but these occur within a single site. However Bordes do 
recognize the advisability of following Binfords’ method or any 
other, and find out the differences between open-air sites and caves 
or shelters, assigned to the same ‘culture’. 


When we examine the different types of Mousterian industries in a 
larger perspective, say those of France, and North Africa, we find that the 
assemblages are very similar, in spite of obvious environmental differences. 
These similarities cannot be explained except on the ground of similar cul- 
tural traditions. Hence the Bordes conclude by saying that different Mous- 
terian types represent different cultures or traditions. These, though not 
immutable, certainly lasted for a long time. They further ask, “that” if the 
same activities were being performed in a different way, then may we ask 
the following question: “since there are several ways of performing the same 
activities with different tool-kits, why not admit that the different Mousterian 
types just represent these different ways, and that the difference is cultural?” 
(Bordes, 1970, 1979). 

Bordes' point of view is further supported by D. M. Collins (1970: 17: 
27) who undertook an elaborate analysis of the various Clactonian and 
Acheulian collections in Western Europe after devising a specific artifact- 
type measurement. He prefers the cultural traditional interpretation to the 
functional, and further suggests the possibility of establishing a series of 
stages in these traditions. Collins’ more exhaustive paper on this subject was 
generally well received by traditionalists like Movius, Narr and others, but 
criticized by L. and S. Binford (ibid). : 

Similar views are also expressed by P. A. Mellars (1970: 74-89). In his 
paper "Some Comments on the notion of ‘functional variability in stone stool 
assemblages’ ” he raised serious objections from several points of view— 
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chronological, typological, economic—to the exclusively functional inter- 
pretation of Binfords. He further points out the difficulties of adequately 
‘testing’ hypotheses concerning this kind of patterning, such as assemblages 
of types A and B manufactured by a single social group are virtually 
incapable of being positively refuted by any kind of archaeological evidence. 
Mellars further lists some eight points on which it is necessary to get much 
fuller information. Unless this information is obtained "the prospects of 
adequately testing any of the current hypotheses concerning functional vari- 
ability in Palaeolithic and Mesolithic assemblages will remain extremely 
limited.” 

We shall not pursue the matter further, but would like to consider the 
position in a few recently explored sites in India, and see what inferences or 
conclusions we should draw about the cultural tradition vis-a-vis the func 
tional interpretation. 

Only two sites are examined, one is in the Deccan, the other in Central 
India (Madhya Pradesh). 

Not far from the famous pilgrimage centre of Tirupati and the railway 
junction of Renigunta on the Southern Railway, there flow two small 
streams. They are known as the Rallakalava and the Konamadugu. ‘These 
rise in the Tirupati hills and after a short run of a few miles, meet the major 
stream of the Chittor District, viz. the river Swarnamukhi. The bed of the 
river is sandy, but the small streams are full of large and small boulders, 
apparently washed down from the adjoining hills, and also redeposited by 
the streams during a phase of aggradation. Though the banks of these streams 
are not high, a careful examination reveals that this kind of colluvial and 
alluvial activity or erosion and aggradation had taken place at least twice, 
and each time the streams had deposited a slightly different load on its 
previously eroded bank. 

A careful search spread over several seasons revealed the existence of 
four distinct industries or assemblages. (See Figs 2-3) 

A. Hand-axe Industry on quartzite 
B. Scraper Point Borer Industry on chart 
C. Blade and Burin Industries on fresh greenish quartzite 

__D. Microlithic Industry on milky quartzite. 

Their typological, physical and chronological order, particularly of the last 
two, found on ancient terraces were a little away from the present bed of 
streams. 

The significant thing which is important from the point of view of 
ecological, and functional interpretation is, that unlike the Near Fast, or 
South-west France where we might separate the Mousterian industries site- 
wise, as those found in caves and rock-shelters and those found on open 
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air sites, all these four industries at Renigunta are found in one and the same 
environment or ecological zone. 

At present, this region is fairly well-wooded, and receives a moderate 
rainfall. The game is not plentiful, but formerly might have had a fauna 
which included the elephant, buffalo, pig, goat/sheep, etc. The streams still 
supply fish, which are caught by the fishermen even today. 

Among the flora one can include various varieties of banana, but whether 
these grew in Palaeolithic times or not is difficult to say. 

Thus it would seem, though it is impossible to make a categorical asser- 
tion, that the environment in this region (or for that matter in many parts of 
India) has not changed (much) from our Palaeolithic sub-phase to another. 
If we accept this proposition we have to say that the various Stone Age 
populations had to depend for their subsistence on the same kind of animal, 
and vegetable food. But each of this group of people seems to have exploited 
with different kinds of tools from age to age. That is, the activities remained 
the same, but were done differently. There is not much scope for seasonal 
variation, as argued by Professor Grahame Clark in his paper on “Bio- 
archaeology” (1973: 469). For unlike southwestern Europe, in India there are 
no marked seasonal yariations, particularly in South India. 

Now the problem is an age-old one. How was the change in the tools 
brought about? Was it an indigenous development or evolution from the 
handaxes to small points and scrapers and from the latter to blades and 
burins, and from those to microliths? There was also change in the raw- 
material—from industry to industry. Even if one might evolve the small 
microlithic blades from the antecedent thick blades of greenish quartzite, 
one has to account for the change in raw material. Why is this preference for 
agate, chalcedony and silicete material. when excellent fine-grained quartzite, 
which was known to have yielded true blades of all kinds abounded? The 
true explanation seems to be that for some reasons. earlier cultural tradition 
has been lost or forgotten and a newer introduced or adopted, though the 
life of the man essentially remained the same (that is hunter-fisher and collec- 
tor of wild grains and fruits and roots), and though again, this man performed 
the same function of butchering, cutting and scraping, but with different 
types of tools. ; 

While this is a kind of queer conclusion one can draw for many regions 
of India, and that of the Old World, there are two specific spots, not regions, 
where excavations have yielded comparable data. "These are rock-shelters at 
Adamgarh and the cave at Bhimbetka, both in Madhya Pradesh. The rock- 
shelter at Adamgarh was dug by Dr. R. V. Joshi in 1961-62 (1966: pp. 1507 
163) and that at Bhimbetka is being dug for the last three seasons by Dr. 
V. N. Misra. 
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At none of these sites can one think of major environmental change, 
The former is a natural exposure in a sandstone outcrop not far from the 
Narbada at Hoshangabad, the latter one of the numerous natural caves and 
rock-shelters on the Vindhya sandstone-plateau. 

Adamgarh hill and its surroundings are now completely devoid of forest 
vegetations, though in the remote past, there is likely to have been a good 
vegetation cover. Bhimbetka hill and its surroundings are, on the other hand, 
thickly wooded. Among the animals still frequenting the area are sambar, 
nilgai, sloth bear, panther, fox, wolf, jackal, etc. The locality is rich in wild 
vegetable foods like mahua, achar, etc. which are collected extensively for 
food by the local populace, specially in summer months. There are also 
several perennial springs near the site which supply the water needs of the 
human as well as animal—wild and domesticated —communities. "Though 
some changes must have taken place in the thickness or thinness of vegeta- 
tion, and the availability of the game and forest produce from age to age, there 
never was a fundamental change to necessitate a corresponding change in 
the tool-kit and this seems to have taken place independently of small en- 
vironmental changes. To what shall we attribute these technological changes 
if not to change in the cultural traditions? Cultural traditions change because 
of the new cultural influences, contacts or because the people themselves are 


different racially or culturally. Unfortunately we have no means to document 
any of these factors. 
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‘THE purpose of this paper is to discuss systematically the evidence of seals 
as an item of the Indus-West Asia interrelations. The seals will be treated 
just as any other category of prehistoric objects. No detailed reference will be 
made to the typology and other details of the inscriptions which some of them 
possess. The discussion may be arranged in two main sections with several 
possible sub-sections. First, one may enumerate and discuss the Indus or 
Indus-type seals that have been found in different regions of West Asia i.e., 
Mesopotamia, Iran, the Persian gulf and Syria. Secondly, one may analyse 
the Indus context for possible West Asiatic seal-types and associated analo- 
gies. There has been no systematic and more or less exhaustive discussion 
of this theme so far. The only example one can think of, besides C. J. Gadd's 
paper on the evidence from Ur (Gadd, 1932) and R. E. M. Wheeler neces- 
sarily brief treatment of the subject in The Indus Civilization (Wheeler, 
1968, pp. 117-118), is the discussion by E. C. L. During-Caspers primarily 
in the second chapter of her London Ph.D. dissertation—A rchaeological 
Evidence for Maritime Trade in the Persian Gulf in the Third Millennium 
B.C. (During-Caspers, 1969). The present author differs from During- 
Caspers both in the treatment of data and in several other details. 


I. INDUS AND INDUS-TYPE SEALS IN WEST ASIA 


A. MESOPOTAMIA 


In 1936 Simone Corbiau (1936) pointed out the Indus significance of a 
cylinder seal, probably from Mesopotamia, which was published in 1888 by 
De Clercq (1888, p. 40, Pl. II, No. 26). The first Indus or Indus-type seal 
to have come from a known provenance and context in Mesopotamia was 
from Kish in 1923. This was published by E. J. Mackay in 1925 (Mackay, 
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1925). In 1925 F. Thureau-Dangin (1925) published a seal of unknown prove- 
nance which, according: to the dealer from whom it was bought, came from 
Tello or ancient Lagash. He also drew attention to one more seal of this 
type in the Louvre collection, which again was supposed to have come from 
Lagash. This must be the seal which was first published by Ernest de Sarzec 
and Leon Heuzey (1884-1912, pp. 321-322, Pl. 30, nos. ga and 8b) and subse- 
quently reproduced by Louis Delaporte (1920, p. 3, Pl. 2, nos 8a and 8b). 
Also in 1925 V. Scheil (1925) reported a scal having an impression of 
cloth on the other side of the piece of clay. This also came from a dealer 
who said that it came from Jokha or ancient Umma. In 1929-30 H. D. 
Genouillac (1930, P. 177) in his second season of excavations at Lagash found 
another seal which was briefly reported by him in 1930. In 1936 hc referred 
to it again (Genouillac, 1936, vol II, p. 83). In 1931 S. Langdon (1931) 
published a seal from Kish, found in Watelin’s excavations at the site. 
Langdon (1932) mentioned another seal in the collection of Professor A. B. 
Cook of Cambridge who got it from a dealer. T. hough the provenance is 
unknown, it is probable that this steatite button seal came from somewhere 
in Mesopotamia, In 1932 Gadd (1932) published his study of 18 “seals of 
ancient Indian style found at Ur", Some of them were earlier mentioned by 
C. L. Woolley (cf. 1928, p. 26, Pl. XI 
The seals from the Royal Cemeter 


: I ation number on them were left out of 
Woolley’s and Legrain's discussions. Woolley, however, seemed to have 


attached considerable significance to a seal (no. 9 in Woolley, 1934) from the 
figure in Gadd. In 1933 H. Frankfort (1933, 
PP: 50-53) referred to a cylinder seal of Indus affinity in a fixed context at 
Tell Asmar (ancient Eshunna). In the same context at Tell Asmar there was 
another Indus-type stamp seal with incised concentric squares on the stamp- 
Ang surface, In 1935 E. A, Speiser (1985, p. 82, Pl. XXXVII, b) published 
a similar Specimen from Tepe Gawra. There is no Way of saying that the 
seal published by Von. Bissing (1927) came from Mesopotamia. That was 
pines from a dealer in Cairo, The provenance of the seal published in the 
ritish Museum Quarterly (1932) is unknown, but it was bought in Baghdad 
and is of round variety. This may come from somewhere in Mesopotamia. 
Ananda Coomaraswamy in 1929 (Coomaraswamy, 


pecimen and came from a coin-dealer in the Punjab 
IN 1910 or 1912, 


Out of the above-mentioned 


; 3 publications one can easily single out the 
following sites: Ur, Tell Asmar, id 


Kish, Lagash and Tepe Gawra. The Indus 
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or Indus-type seals from all these sites deserve detailed consideration. All the 
other finds are basically without any context. Possibly only three of them 
may be included in the present discussion—the one illustrated by Corbiau 
(1936), the one in Professor Cook’s collection published by Langdon (1931) 
and the one published in 1932 in the British Museum Quarterly. They are 
significant, because they are not typically Indus and correspond to the mixed 
types known from Tell Asmar and Ur. Corbiau's "Indo-Sumerian" cylinder 
seal is equated with the Tell Asmar find while the round button-boss variety 
of the other two is a common enough variety at Ur. There is no way of 
assigning the rest of the sporadic finds to any Mesopotamian provenance 
because they are typical Indus seals and could have come from anywhere, 
including the Indus valley. 


Ur 


Gadd's "seals of ancient Indian style found at Ur" still remains a 
classic discussion on the theme. Out of his 18 seals nos. 8-14 belong un- 
mistakably to a type of Persian Gulf seals (type III of Buchanan, 1965) and 
thus do not merit any discussion in the present context. 

Gadd no. 1 (no. 631 in Legrain, 1951): excavation no. U 7683; it was 
found in 1926-27 “on the surface of the soil some distance to the east of Ur" 
and was mentioned by Woolley in 1928 (Woolley, 1928, p. 26). The shape 
is rectangular though one should note that the corners are somewhat rounded 
quite unlike any Harappan specimen. The central part of the back is shaped 
into a rounded ridge which is lengthwise perforated. The material is grey 
steatite and the measurement 144x14 ,% ins. A horned but humpless bull 
faces left on the impression; there is no manger in front but there is a 
trace of belly-bands. ‘The inscription above the bull, divided from it by a 
narrow ridge, may read, according to Gadd, Sag-Ku-Si which is neither a 
Sumerian nor an Akkadian name. 

There is nothing to connect this with the Indus valley except perhaps 
its general rectangular shape and a bull on the face. In 1928 Woolley (1928, 
p. 26) called it “an object of extraordinary importance" because this, 
according to him, gave the first evidence of dating of the similar Indian 
material. This seems to be an exaggerated opinion. All that one can say, as 
Gadd has said, that this may be an adaptation from the Harappan type either 
at Ur or at a place “under the influence both of the Indus and of the 
Sumerian civilization". 

Gadd no. 2: the context is unknown, though it is said to have been 
found in 1928-29. It bears only the British Museum registration number and 
was later left out of discussion by Woolley. The material is steatite, "regular 
light flaky steatite of the Indus seals, with the highly glazed white surface 
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that looks like enamel". It is a round seal, found partly broken on one side; 
the diameter is 1 inch and the height or thickness % inch. On the back there 
is a prominent button boss, deeply grooved in one direction and pierced in 
the other. The bull on the face, unmistakably an Indus one, faces right with 
lowered head and there are 5 Indus pictographs above. In material, style of 
the bull and inscription this is remarkably close to the Indus. 

Gadd no. 3 (no. 629 in Legrain, 1951): excavation no. U17342; found 
in 1930-31 without any archaeological context, The material is greenish- 
grey steatite and the measurement is 1 inch (diameter) x & inch (thickness). 
It is mostly broken but the round button shape is clear and so arc the Indus 
pictographs. 

Gadd no. 4: only the British Museum registration number; found in 

1930-31 without any context. The material is steatite and it measures 
$x tt inch. It is only a fragment but more of the back than of the face is 
preserved. Round button shape; Indus pictographs. 
_ Gadd no. 5 (no. 630 in Legrain, 1951): excavation no. U 17341; found 
1n 1930-31, again without any context and found broken; only the lower half 
of the face survives. Measurement 1 x + inch; material brownish-grey steatite; 
round, button-shaped; no pictograph is visible in the surviving portion but 
the animal seems to be a bull with pointed tail, reminiscent of the Indus 
type. 

Gadd no. 6 (no. 632 in Legrain, 1951): excavation no. is not mentioned; 
found in 1930-31; first mentioned by Woolley (1931, p. 357); discovered in 
a vaulted tomb described by Woolley (ibid) as a Larsa tomb which had been 


metal Caps, as we see also upon those found at Susa and at Tell Asmar” 
(Gadd, 1932, p. 196). The distinctive feature of the design is a humped bull 


?) snakes and above this assemblage 
1$ possibly a human figure which has been placed horizontally and is with 
very long arms and legs and rays (?) about his head. The bull on this seal is 
gh the cylinder seal itself is likely of non-Indus 
us influence, 

. Gadd no. 7: excavation no. U 11958; discussed by Woolley in Ur Excaua- 
tons, IL (The Royal. Cemetery) among the seals "assigned on internal 
evidence to the Sargonic period" (no, 867 in Woolley, 1934, p. 363, PI. 215). 
Though it comes from the Royal Cemetery, its specific context is not men 
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tioned by Woolley. The seal itself is a cylinder seal, made of white shell and 
measuring 17 x g mm. The central place in the design is occupied by a palm 
tree and on its either side is a humpless bull shown with a single horn. The 
one on the left faces the tree but the one on the right has its back towards 
the tree. Two unidentified objects above the bull may just be the tops of 
two palm trees. Below them are two partly cross-hatched objects or symbols 
which look like the fish symbol of the script. Though Woolley (1934, p- 363) 
calls it "an unmistakable character of the Indus script" one is by no means 
sure. 

Gadd no. 15 (no. 370 in Woolley, 1934): excavation no. U 8685. It comes 
from Private Grave 401 at a depth of .9 m. from the surface and is associated 
with a pair of gold ear-rings and a number of beads of lapis lazuli, carnelian, 
steatite and copper. It is a round seal of grey steatite with a diameter of 
i$ inch and is listed by Woolley (1934, p. 363) among the seals of the 
Sargonic period. It shows a double-horned bull (humped?) facing right and 
above is a number of crowded symbols or pictographs whose Harappan 
character is not beyond doubt. 

Gadd no. 16 (no. 285 in Woolley, 1934): excavation no. U 17649. It 
comes from the Private Grave 1847 which is a square pit with various burials 
at different levels, and though various objects have been found in this pit 
nothing else has any Harappan affinity. The grave is placed in the Second 
Dynasty of Ur by Woolley (1934, p. 356) but Frankfort (1939, p. 306, n. 2) 
has placed it in the Akkadian period. According to Buchanan (1954) this 
should belong to the post-Akkadian-Third Dynasty time range. The seal 
measures 4 inch in diameter and is of glazed grey steatite. The bull which 
faces right is unmistakably Indus and so are the four pictographs above. 
There is a button-shaped perforated boss on the back, which is incised by a 
single line along its length. 

There is no information regarding the provenance of Gadd nos. 17 and 
18 and these may be left out of consideration. 

Considerable significance has been attached by Woolley (1934, p. 568, 
Pl. 192) to his seal no. 9 (excavation no. U11181) discovered in Private Grave 
no. 791 in the Royal Cemetery. This grave, according to him, is pre- 
dynastic, "clearly dated by external evidence to the time of Shub-ad". It is 
a rectangular stamp seal of dark steatite (14 x 11 mm). All that it bears on 
the face is a scorpion and a sign of writing. One wonders why Woolley 
attached so much importance to it. He thought that it dated "the use of the 
ancient Indian script and commercial relations between Mesopotamia 
and the Indus valley" to the pre-dynastic phase of Ur. First, there is no 
sign of any Harappan pictograph on this seal. Secondly, scorpion is by no 
means a characteristic of the Harappan seals. It, of course, differs from 
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the normal pattern of the Mesopotamian seals because it is a rectangular 
dd (1934) also remarked on the probable Indus significance or E 
other seals from the Royal Cemetery. On seal 77 (excavation no; U 1208 7) a 
backed clay cylinder measuring 31 x 14 mm, there are POERI Cut a oe 
which perhaps represent a reed hut and water carrier like pictogr aph 19o 
of the old Indian script” (Woolley, 1934, p. 342, P1. 199). This is supposed 
to come from the earlier part of the Royal Cemetery period. Seal 259 (ex- 
cavation no. U 11462), a dark steatite cylinder measuring 18 x 10 mm, depicts 
a seated woman and servant, both holding pointed objects—arrowheads or 
daggers. Three similar points in the depicted field are, according to " 
“not unlike a sign of the Indus script of Mohenjodaro (no. 119)". I his sea 
is supposed to belong to the later part of the Royal Cemetery (Woolley, 
1934. P. 355; Pl. 210). ie : D 

number of points deserve attention in the context of these seals from 
Ur. First, as has already been pointed out, out of Gadd's 18 seals, Sever 
nos. 8-14 do not have anything Indus about them; they belong to a distinct 
Persian Gulf variety. Nos. 17 and 18 are without any known provenance; 
they may or may not be from Ur. Of the remaining nine, nos. 2, 9, 4, 16 can 
at once be related to the Indus civilization as they all unmistakably bear 
Harappan script. No. 5 may belong to this category but the seal survives only 
in fragment. No. 6, though a cylinder seal, bears a humped bull which has 
its eyes rendered in Kulli fashion. It may be under Indus influence. Apart 
from the so-called cross-hatched fish sign there is nothing Harappan in No. 7; 
the humpless bulls are reminiscent of the Indus types only in the vaguest 
way. The surface design on no. 1 5 is too crowded to suggest anything distinc- 
tively Harappan, though the overall impression is that it is under the 
Harappan influence. As far as no. 1 is concerned, apart from a general 
rectangular shape there is nothing specifically Harappan; one is hard put to 
find an analogy for its bull in a typical Harappan specimen. 

Secondly, with the exceptions of nos. 1, 6 and 7 all the relevant seals 
illustrated by Gadd belong to the round variety. The number of round seals 
in the Harappan context is very much limited, only about 5 (Marshall, 1931; 
nos. 309, 383, 478; Mackay, 1938, no. 500; Mackay, 1943, no. 23), suggesting 
that they formed an intrusive element in the general range of Harappan 
seals. Considering the general round shape of the Persian Gulf seals and the 
intrusive character of the round shape among the seals of the Harappan 
civilization proper, it may not be unreasonable to suggest that all the round 
varieties of the so-called "seals of ancient Indian style" at Ur were specifi 
cally meant for the Indus-Persian Gulf-Mesopotamia trade. 

Thirdly, as far as the chronological range is concerned these seals do not 
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tell much. Only four of them come from any specific context: Gadd no. 16 
(Larsa period?), no. 7 (Sargonic period) and no, 16 (post-Akkadian to the 
Third Dynasty, according to Buchanan, 1954). While discussing the chrono- 
logical significance of Gadd’s seals Wheeler (1968, p. 118) also refers to Gadd 
no. 12 which comes from “upper rubbish, Kassite (?) level”. He himself 
calls it very dubious stratigraphy but the point is that this particular seal 
is unmistakably a Persian Gulf one and thus should not come at all in any 
discussion on the chronology of the Harappan civilization. The same may be 
said about the Persian Gulf seal dated to the tenth year of Gungunum of 
Larsa (Hallo and Buchanan, 1965; Buchanan, 1965). Nobody can say that 
the Persian Gulf seals were manufactured and used only for their Harappan 
connection. If not, the dating of a specifically Persian Gulf type does not 
really affect the dating of the Harappan civilization. 

Finally, one may take note of the fact that no typical Harappan seal has 
been found at Ur. 


Kish 


The seal from Kish which was illustrated by Mackay (1925) came from 
the Oxford and Field Museum of Natural History (Chicago) excavations at 
the site in 1923. The seal was not mentioned in Langdon's (1924) report on 
the excavations at the site in that year. It measures 30x 30 mm with a 
thickness of 8 mm (including the broken boss at the back). The edges of 
the obverse are badly damaged and though the boss is broken one can make 
out that it was originally perforated. A new hole was cut through the original 
boss thus suggesting that the seal was re-used even after the boss got broken. 
The material is steatite, glazed white. Mackay (1925) suggests that the original 
glaze coating was blue. There is unmistakably an Indus bull on the face 
with a manger below his neck. There are three (?) distinct Indus pictographs 
above. This is a typical Indus seal. 4 

'The stratigraphic context is somewhat dubious. It was found "in the 
foundations of a chamber at a depth of nearly 2 metres below the surface 
of the ground on the northeast side of the Ziggurat or temple tower, of the 
war-god Ilbaba, the mound locally known as 'Tell Ahaimar" (Mackay, 1925, 
p- 697). It was obviously earlier than the chamber and Mackay calls it “early 
Sumerian”. Subsequently Langdon (1931, p. 593) wrote that the chamber 
was beneath a pavement of Samsu-iluna whose general date is 1749-1712 B.C. 
So the seal is decidedly earlier than the 18th century B.C. but how much 
earlier it is not possible to say. ; 

‘The second seal from Kish was discovered in 1930-31, again in the Oxford 
and Field Museum of Natural History (Chicago) excavations at the site. 
Watelin (1934) does not mention this in his report on the excavations of that 
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year. This also is a typical steatite rectangular Indus seal which bears on 
the surface a bull before a manger with 9 pictographs above. Stratigraphy is 
again confusing. Langdon (1931) called it "pre-Sargonic" but at the same 
time pointed out that “it was found with a stone pommel bearing an inscrip- 
tion clearly not earlier than Sargon of Agade”. One may accept it as Sargonic, 
Thus, of the two seals from Kish one is Sargonic and the other earlier 
(possibly by a considerable margin) than the second king of the First Dynasty 
of Babylon. Secondly, both of them are typical Indus seals and if they were 
used for trade it is likely that the trade in this case called for the use of 
Indus seals themselves. One cannot postulate any intermediary here. It may 
be added that another seal of this type from Kish is supposed to be in the 
Baghdad Museum (personal information from J. N. Postgate) but as there is 
no published evidence one has to ignore it in the present context. 


Lagash 


A round seal with button boss (perforated and with two incisions across) 
bearing an Indus bull with lowered head and 5 Indus pictographs was report- 
ed from Lagash, first by Sarzec and Heuzey (1884-1912, pp. 321-322, Pl. 30, 
nos. 3a and 3b), and subsequently by Delaporte (1920, p. 3, Pl. 2, nos. 8a 
and 8b). Of the two illustrations of this seal that 1n Sarzec and Heuzey is 
better. The measurement is 1 3 mm (diameter) x 4 mm (thickness) and the 
material a soft grey greenish stone. The find is unstratified. It closely 
resembles Gadd nos. 16 and 17 from Ur, 

A second seal from Lagash, this time in the context of the Larsa period, 
was made by Genouillac (1930, p. 177) and further mentioned by him in 1936 
(Genouillac, 1936, vol. IL, p. 83). This is a rectangular seal with only two 
signs of the Indus script. 


Tell Asmar 


A cylinder seal with Indus motif was reported from Tell Asmar. by 
Frankfort in 1933 (Frankfort, 1933, PP- 50-53). He also discussed it in 1934 
(Frankfort, 1934, PP. 3-5). 1939 (Frankfort, 1939, pp. 304-307) and 1955 


(Frankfort, 1955. pp. 45-46). This occurred in a clear Akkadian context along 
With a few other Harappan objects—etched c 


in barbotine technique, heart-shaped bone 
Ster stamp seal with con i 


» as if in a procession, with a crocodile above. 
aro seal which Frankfort illustrates for 
© seal in question is no. 14 in Marshall, 
t of animals is in the Indus fashion. It 
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is worth quoting Frankfort in detail (1933, p. 52): “The animals, foreign to 
the Babylonians were obviously carved by an artist to whom they were 
familiar, as appears from the faithful rendering of such details as the skin 
of the rhinoceros (which resembles plate-armor more closely than does the 
skin of his companion) and the sloping back and bulbous forehead of the 
elephant. Certain peculiarities of style connect the seal as definitely with the 
Indus civilization as if it actually bore the signs of the Indus script. Such is 
the convention in which the feet of the elephant are rendered. A peculiar 
network of lines such as appears on the elephant’s ear in the Indian seal 
extends over the whole of his head and trunk in the Tell Asmar cylinder. 
The way in which the ears of the rhinoceros seem to be implanted on two 
little stems is also a feature connecting our cylinder with the Indus valley 
seal.” 

The second specimen from the same context was an alabaster square 
(measurement not mentioned) stamp seal with a pierced cylindrical knob on 
the back. It bears concentric squares as the design. A noticeable feature is 
that the outermost square is formed by a bead-design, an element not present 
in the Mohenjodaro specimen illustrated by Frankfort (1933). But otherwise, 
a square stamp seal with a design of concentric squares is at home in the 
Indus valley (Marshall, 1931, Pl. CXIV, 516; Vats, 1944, Pl. XCV, 395). 


Tepe Gawra 


In 1935 Speiser (1935, p. 82, Pl. XXXVI, b) published a terracotta 
rectangular stamp seal with three concentric rectangles as design and a per- 
forated boss on the back from Tepe Gawra VI which extends to the beginning 
of the Sargonic period. The seal may thus be Sargonic or even somewhat 
earlier. Its measurement is 54 x 45 mm. Speiser (1935, pP- 82) himself pointed 
out that both the shape and design recalled an Indus valley seal, though he 
added that it might in this instance be a simple cake mould. 


Seals of Unknown Provenance but Probably from Mesopotamia 


‘The number of finds without any fixed provenance is six (De Clercq, 
1888, p. 40; Thureau-Dangin, 1925; Scheil, 1925; Langdon, 1932; Von Biss- 
ing, 1927; British Museum Quarterly, 1932). As has been pointed out, all the 
finds except three are typical Indus specimens, collected mostly from dealers. 
'They could have come from anywhere, including the Indus valley. Only in 
three cases there is something which ties them up with Mesopotamia or 
strictly speaking, the general setting of West Asia. AA 

The first specimen in question is a cylinder seal the Indus significance 
of which was pointed out by Corbiau (1936). The material of the seal is 
described as greenish white agate. There are two panels of designs divided 
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the lower panel two bulls are sniffing at a crescentic or round object. To the 
right of this central grouping there is a horned mythical animal with up- 
turned face, followed by a rhinoceros bearing upon its back a beaked bird 
with outstretched wings. The same composition is on the left but on this side 
the mythical animal comes after the rhinoceros bearing a bird. A number of 
Indus features can be easily noticed on this seal: the fish sign, the way 
in which the eyes of the animals is drawn (During-Caspers, 1969, would, 
however, link it with the Persian gulf) and the depiction of the mythical 
creatures Which occur in the Indus context also (even in this case a Persian 
gulf analogy cannot be ruled out, cf. Bibby, 1970, p. 278 for a sort of horned 
dragon). Moreover, there is almost an exact correspondence between the 


A horned but humpless bull stands below 5 Indus pictographs. Neither 
: 1 i may place the round 

seal with clumsily copied Indus characters in the British Museum Quarterly 

(1932) in the same category, though the motif of a bull mating with a cow 

does not have any Indus correspondence. : 

B. IRAN 


Susa 


j y Scheil in 1900 (Delegation 
en Perse, Memoires, tome IL, p. 129) and by Delaporte in 1920 (Delaporte, 
uk PI. 25, no. 15). It is made of bone. Its stratigraphical details are lacking. 
he basic design ee the bull-on-manger device of the Indus seals 
me badly copied Indus characters. The carving is gene- 
rally poor. The bull may be said to be mal-proportioned and Spee 
dus workmanship but the Indus 
TH ed. Delaporte put this in “epoque 
: $ likely to belong to the Akkadian-post-Akkadian period. 
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S. R. Rao (1973, p. 118, p. 126, n. 13) refers to a “square Indus seal" 
from Susa which he says he saw in the Louvre reserve collection. The seal 
in question has been published by Pierre Amiet (1972, p. 207, Pl. 153, no. 
1643; also p. 192) and assigned by him to the Akkadian and post-Akkadian 
periods. It is a circular seal (diameter -22 m and thickness -12 m) showing 
a well-curved bull and six Indus pictographs on the obverse, with a pierced 
and grooved boss (grooved by a single incision) on the back. ‘Thus it belongs 
to the round variety of seals from Ur. 


Hissar 


A cylinder seal from Hissar was published by Eric Schmidt in 1937 
(Schmidt, 1937, p. 199, figure 118) and he noted that its pattern resembled 
the bovine impression on the Indus valley seals. Stuart Piggott (1943, p. 181) 
referred to it again but after that this does not seem to have figured in any 
discussion on the present problem. The published illustration in Schmidt, 
1937 is not at all clear and one may quote his description of the seal. “Seal 
H116 occurred in refuse dirt of Hissar IIIB . . . The material is greyish- 
brown serpentine. The sealing pattern shows a tree-shaped symbol with bi- 
lobed top and dashes at either side of the trunk. A bovine with curved horn 
stands in front of the tree. One eye and details of the muzzle are marked. 
The body is sub-divided into three parts. The chest and the posterior part 
are almost alike and connected by a narrow band. The joints of the two 
legs shown are exaggerated by spine-shaped protuberances. The long tail 
is bent at a right angle. Below the neck and the chest is a square cross. 
Below the belly there are two superimposed crescents and above the back 
five vertical crescents” (Schmidt, 1937, p. 199). According to Piggott (1943, 
p. 181) the bull “might be reasonably enough considered as vaguely Harappan 
in origin". 

Tepe Yahya 

From Yahya IVA (terminal date: 23204135 P.C» uncalibrated) was 
recovered a sherd having directly above its base unmistakably Indus rec- 
tangular stamp seal with the Indus pictographs only (Lamberg-Karlovsky, 


1972, p. 92, Pl. IIb). This is perhaps the most significant piece of stratified 
evidence suggesting the overland route between the Indus and Mesopotamia. 


C. SYRIA 


Hama 


A fragment of a cylinder seal of “white stone’ 
by Harald Ingholt in 1940 (Ingholt, 1949, p. 62, 


' was reported from Hama 
Pl. XIX, 1). The context 
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is Hama H, roughly 2000-1750 B.C. The fragment shows a bull with up- 
turned face. The horns are short but well-curved. The eye is big and 
rounded, and vaguely recalls the Kulli way of rendering eyes. The two 
motifs below the face of the bull are said to be typical “fill” motifs “from the 
Akkadian to Old Babylonian times, which also occur repeatedly on Syro- 
Cappadocian or early Syrian cylinder seals of the end millennium B.e.” 
(During-Caspers, 1969). Though Wheeler (1968, p. 118) includes it in his 
discussion on the Harappan chronology, one is not quite sure how this can 
be considered as an Indus-type seal. 


D. PERSIAN GULF 


The main difficulty in locating Indus types or motifs on the Persian 
gulf seals from Bahrain and Failaka is that so few of them are adequately 
published. It is not, however, necessary in the present context to go into 
the classificatory and other details of the Persian gulf seals themselves. What 
deserves attention is that no specific Indus seal exists among the Persian 
gulf finds. Bibby (1972, p. 270) has illustrated a fragment of a round seal 
With three Indus Pictographs. This does not conform to any Persian gulf 
type but is “thin and flat with a little high boss". This comes from Failaka. 
Its exact counterpart does not seem to figure among the published Indus 
specimens. The nearest approximation seems to be some tiny seals from 
Harappa (Vats, 1940, Pl. XCV, 370-375), which, however, are inscribed on 
both sides. 

. Only two other Persian gulf seals, both of them from Bahrain, may be 
said to possess some Indus influence. Both of them belong to what During- 
Caspers (1969) calls the type C of the Persian gulf seals. This type of seal 

as a prominent button boss at the back pierced in one direction and divided 
across the other by one or two grooves. Only one more seal but without any 
Indus influence belong to this type of seals in the Persian gulf area. 

On none of the two seals suggesting an Indus influence is there any 

Indus pictograph but both of them show a short-horned bull with lowered 

i . The pointed, triangular treatment of 
hich shows it with lowered head is 
bable Indus affinity. However, one 
devices—scorpion, foot-print and in 
85—which come within the range of 
ic art and Suggest that the seals under 
idedly outside the Indus valley, pos- 
: This type is found in Bahrein in a some- 
n that of the more common (or, type 
variety has been dated around 1900 


should also note the other associated 
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B.C., though it has been argued (During-Caspers, 1969) that some of these 
seals may go back earlier. A broad Akkadian level may be ascribed to the 
two seals of type G showing Indus influence. Or, they may be somewhat 
later. It may be noted in passing that the absence of a typical Indus seal in 
the Persian gulf area comes as a bit of surprise considering the importance 
of this region as an intermediary in the Indus-Mesopotamia trade. 


IL. SEALS OF WEST ASIATIC TYPES AND MOTIFS IN 
THE INDUS CONTEXT 


A. PROBLEM OF ROUND SEALS WITH BUTTON BOSS 


‘There are two types of round seals from the Indus (Marshall, 1931, 
pp- 375-376). One is inscribed on both sides and irrelevant to the present 
context. The second type has a button boss at the back, which is pierced 
in one direction and incised across the other by one or two lines. It is this 
second type which deserves consideration in the present context. Out of 
the hundreds of seals from Mohenjodaro only 4 may indisputably be said to 
belong to this type. These are nos. 309, 389 and 478 in Marshall, 1931 
(Pls. CX, 309; CXII, 389; CXIV, 478) and no. 500 in Mackay, 1938 (PI. 
XCVI, 500). No. 309 (steatite, diameter -9 in) shows a typical Indus bull 
with a few pictographs above. No. 383 is also of steatite (diameter 1-4 in.) but 
does not represent any bull. This seal is only two-third intact and shows 
the heads and. necks of six animals radiating "outwards from a ring-like 
motif" (Marshall, 1931, p. 390). It has been supposed that "of the four 
unbroken heads, one is a unicorn's, another a short-horned bull's, the third 
an antelope's, and the fourth a tiger's. The remaining two heads were pro- 
bably those of a rhinoceros and an elephant" (Marshall, 1931. p. 390). It 
may be added that it is very difficult to be sure of the identity of these 
animals. There seems to be only one pictograph on the illustrated specimen. 
No. 478 (steatite, diameter 1:25 inches) is also broken and the surviving 
fragment shows a few pictographs only. No. 5oo in Mackay, 1938 (steatite, 
diameter 1-1 in.) shows a bull below three pictographs and there is a trough- - 
like object below the head of the bull. Buchanan (1965, p. 305. no. 7) draws 
attention to a baked-clay cream-slipped amulet which shows on the obverse 
an urus bull (Mackay, 1938, p. 326) standing before the usual cult-object. 
There are also a few pictographs above the bull (Mackay, 1938, Pl. CI, 13). 
This seems to have been impressed by a yound seal of this type. Another 
instance of this type of seal comes from Chanhudaro and is illustrated in 
Mackay, 1943, Pl. LI, 23. 

On the basis of such limited occurrence of this type of seal among the 
Indus finds it seems logical to postulate that this constitutes an intrusive 
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element among the repertoire of Indus seals, Apart from these 5 definite 
examples from the Indus context, the number of its occurrence is 2 (or, g) 
in the Persian gulf, 6 at Ur and 1 at Lagash. Of the 5 Indus examples one, 
no. 383, displays in its whorl-motif a decided stylistic link both with the 
Persian gulf and Mesopotamia. The other examples, however, do not show 
any such stylistic link and all of them bear Indus pictographs. Of the Persian 
gulf specimens, one does not have anything Indus about it but the other 
two bear an Indus bull along with some Mesopotamian and Persian gulf 
glyptic devices. Of the six Ur examples all bear Indus bull and pictographs 


On the basis of the present data one conclusion seems inescapable, 
These round seals with button boss at the back were not particularly at 
home in any of the three regions—the Indus, the Persian gulf and Mesopo- 
tamia. Considering the pictographs and devices it seems that they somehow 
lean more to the Indus context than to any other. They may be best ex- 
plained as meant specifically for the Indus-Persian gulf-Mesopotamia trade. 


they are quite unlike the cylinder seals of Mesopotamia and elsewhere, 
Mackay in 1938 (bp. 844-845. Pls. LXXXIV, 78, LXXXIX, 376, 
XCIV, 488) describes and illustrates three Specimens which can with more 


Justification be called cylinder seals. No. 78 is roughly made of a soft white 


P. 844) says that "at one end there js 4 swastika and at the other two or more 


No: 376 isa More clear example. The material is calcite and the dimen- 
y clear. Two scorpions, one 
ere appears to be another 
- Its identity is not certain but 


: ; the cylinder seal from Susa 
mentioned earlier, 


No. 488 is the best specimen of 


: 3 t all. Its materia] is steatite and the dimen- 
sion 1 x -59 in, There is a clear rep 


resentation of two quadrupeds with short 
38, p. 344) prefers to think as goats. In 
€presentation of a tree or bush and on their backs 

t animal is a vertically set mythical long- 
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tailed creature with something in its mouth. This resembles the creature 
on either side of the central human figure on the upper panel of the seal 
discussed by Corbiau (1936). The resemblance is not exact but there is a 
generic similarity. It may finally be added that none of these seals from 
Mohenjodaro can be specifically equated to anything Mesopotamian, though 
the cylinder seal itself is a Mesopotamian type. 

Thus, the cylinder seals which can positively be related to Indus-West 
Asia interrelations are the following: one from Tell Asmar, two from Ur, 
one from Susa, one from Hissar(?) and three from Mohenjodaro itself. Like 
the round seals with button boss these seals also show a mixture of elements, 
both West Asiatic and Indus. One may suggest that these seals also were 
meant specifically for some aspects of the Indus-West Asiatic trade. It may 
be noted that no seal of this type has been discovered in the Persian gulf 
area. It is unlikely that they were used in the Indus-Persian gulf-Mesopo- 
tamia trade like the round seals with button boss. They were more likely 
to be used in the Indus-Persia-Mesopotamia trade which passed overland. 
We do not think that the discoveries of this type at Susa, Tell Asmar and 
possibly Hissar leave much room for doubt in this case. j 


C. A PERSIAN GULF SEAL AT LOTHAL 


The seal in question (steatite of a light yellow colour with a creamy 
surface; the dimension: 2:25 cm long and 1:25 cm thick at the centre) is a 
surface find and was published by Rao in 1963 (Rao, 1963). At the back is 
a perforated boss covering almost the entire surface and incised by three lines 
between four dot-in-circles. On the face there are two gazelles or antelopes 
with upturned necks, flanking a scorpion-like creature. It does not bear script 
of any kind. This seal is identical with the type D or the most common type 
of the Persian gulf seals and thus indisputably of the Persian gulf origin. 


D. SEALS WITH SUPPOSEDLY WEST ASIATIC MOTIFS 
IN THE INDUS CONTEXT 


The seals of this type are primarily the ones with cross, swastika and 
just some kind of compartmented motifs. A number of them occur in the 
Indus context (cf. Marshall, 1931, Pl. CXIV, 500-515; 520-528b; Mackay, 
1938, Pl. LXXXIII, 1, 17, 36, 37. Pl, LXXXVI, 172, Pl. XCIV, 383, Pi; 
XCVIII, 619, 624, Pl. CIL, 11; Vats, 1940, Pl. XCV, 389-392, 396-400; Rao, 
1963, Pl. X, a, b). First, the cross-motif is too widespread a motif to serve 
as an evidence of any specific contact. The compartmented square motif also 
is too much of a general motif to be of any specific cultural value. The 
swastika motif, according to Rao, is more common in Mesopotamia than in 
the Indus. The fallacy of this assumption has already been pointed out by 
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During-Caspers (1969). She has rightly pointed out that Rao’s references to 
the occurrence of this motif at sites like Tell Brak, Ur. Alisar, Sialk etc. do 
not mean anything simply because of their differing cultural contexts. She 
refers to Amiet’s study of the origin of this motif (Amiet, 1961), which 
suggests for it an Iranian, rather than a Mesopotamian origin. But even this 
is largely a mere academic exercise because swastika also is too general a 
motif to be pinned down to a specific origin. Rao (1963, p. 98) also refers to 
a lozenge-shaped seal from Harappa (Vats, 1940, Pl. XCI, 255) with an eagle 
with outstretched wings on one side and a sort of compartmented cross with 
a square at the centre on the other. He could also have referred to another 
amulet from Mohenjodaro (Mackay, 1938, Pl. CII, 15 a and b) which has 
an eagle on one side and the impression of a rectangular seal complete with 
pictographs and bull on the other. Rao's Tell Brak (for the Tell Brak speci- 
men, Mallowan, 1947, p. 171, Pl. XXXII, 5) and Susa (for the Susa specimen, 
Delegation en Perse, Memoires, tome 12,1911, pp. 138-139) analogies for 
this eagle do not mean anything simply because the shape of the Harappan 
seal—the lozenge shape—is very distinctive and for any comparison it is this 
shape which should first be taken into consideration, not the outstretched 
wings of its eagle or the turning of the eagle’s head to the left. The nearest 
analogy for this type of seal comes from Hissar IIIB (Schmidt, 1937, figure 
118, H 2697), though the Hissar specimen does not carry any eagle. 

On the basis of this kind of seal-impression from Lothal and Harappa 
published by Rao (1963) During-Caspers (1969) has argued that the seals 
bearing this kind of impression were used in the Indus foreign trade. It 
could well be so but archaeologically it should not be proper to suggest any 
specific contact on the basis of such designs because they are not distinctive 
enough to be of any specific cultural value. 


E. SEALS WITH WEST ASIATIC MOTIFS IN 
THE INDUS CONTEXT 


As far as the Indus seals are concerned one can easily isolate at least 
three motifs which are likely to have had their origin in a West Asiatic 
context. A number of Mohenjodaro seals (Mackay, 1938, Pl. LXXXIV, 75, 
76; Pl. LXXXV, 122; Pl. XCV, 454) show a man struggling between two 
animals, presumably tigers. The stylistic treatment of the human figure and 
the animals is not the same in all cases but the motif is clear enough. As 
Mackay (1938, p. 337) puts it: “There can be no doubt that the scene on 
these four seals shows Sumerian or Elamite influence, but to bring it into 
agreement with Indian fauna tigers have been substituted for lions. The 
nude figure itself is not unlike certain figures of Gilgamesh... ". On 
another seal (Marshall, 1931, Pl. CXI, 357) a man with horns, tail and hoovcs 
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is seen struggling with a horned tiger-like animal beside a tree. This type 
of human figure occurs alone on seal no. 356 (Marshall, 1931, Pl. CXI). It 
has been pointed out that this figure resembles "Enkidu, the companion of 
Gilgamesh, whose head, shoulders and arms were human, but with the addi- 
tion of a pair of bison's horn" (Marshall, 1931. p. 389). 

A good illustration of the whorl-motif is seal no. 383 in Marshall, 1931 
(P1. CXI) but there are several other partial and complete examples (Mackay, 
1938, Pl. LXXXIII, 24, Pl. XCVIII, 641, Pl. XCVI, 494: Marshall, 193! 
Pl. CXII, 382, 386). This motif occurs both in Mesopotamia and the Persian 
gulf (an example from the Persian gulf in Bibby, 1972; P- 373). There is, 
however, no point in emphasizing the composite animals and human figures 
on the Indus seals because composite animals and human figures are parts 
of a widespread mythology and need not suggest any specific inspiration. 
Attention should be drawn to a rectangular seal, no. 479 in Mackay, 1938, 
Pl. XCV. This shows two lying antelopes arranged one above the other but 
with faces in the opposite directions. The material of the seal—"a fine white 
marble-like stone” —and the design so impressed Mackay that he (1938. 
p. 332) considered the seal a direct import from Elam. The possibility is by 
no means remote; all that one can positively say is that the antelopes arranged 
in this fashion may be seen on certain seals from Susa (Delaporte, 1920, 
Pl. 29). 

It may be mentioned at this place that according to During-Caspers 
(1969) the representation of water-buffalo on some Akkadian seals may be 
due to the Indus influence. The Indus influence may also have something 
to do with the representation of a small squatting monkey with short tail, 
which is frequently depicted on the Persian gulf seals (During-Caspers, 
1969). 

F. CYLINDER SEALS IN NON-INDUS INDIAN CONTEXTS 


There are only two seals which belong to this category. One is of un- 
known provenance and now in the Nagpur museum. ‘The other one is from 
Maski in south Deccan. 

The one in the Nagpur museum was published in 1914 by M. A. Suboor 
(1914). The seal was placed among the ornaments in the Industrial Section 
of the museum till Suboor realized its significance. It is set in a gold handle ` 
and it looks plausible that somebody was using it as a pendant in a gold 
chain. L. W. King of the British Museum to whom an impression of the 
seal was sent for observations gave the following report: “The scene en- 
grayed on the seal represents a goddess standing with hands raised in adora- 
tion before the weather-god Adad or his West Semetic equivalent Amurru. 
In the field are his emblem, the lightning fork, the disc and crescent. The 
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small figures are probably divine attendants. The inscription gives the 
owner's name and reads “‘Libur-beli, servant of ( . . . . )." The end of the 
second line is apparently rubbed or worn and has not come out in the : 
impression; it probably stated that Libur-beli was "the servant of the god 
Amurru or Adad”. The meaning of the Babylonian name Libur-beli is “May 
my lord be strong". The seal dates from about 2000 B.C., the period of the 
First Dynasty of Babylon" (Suboor, 1914, p. 462). 

The seal whose find-spot is unknown cannot be taken as evidence of 
Indus-West Asia interrelations. The way it is set in a gold-handle clearly 
suggests that it was used as an ornament, and thus it could have come from 
anywhere, not necessarily any place in India. 

‘The context of the second "seal" is clear. It comes from Maski in south 
Deccan. It should, however, be emphasized that it is a surface-find. It is 
made of terracotta and shows a man driving an elephant. The design is not 
particularly well-done; the human figure is a bit schematised. It is also 
shown wearing a "radiate" headdress. The elephant is rendered with a 
sloping back; the impression is that it is shown rising from a lying posturc. 
‘The composition, on the whole, is unmistakably Indian and so is the groove 
at the bottom. There need not be any doubt about that. The “radiate” 
headdress in the context of south Deccan does not by any means connote 
anything West Asian. It is worth noting that Richard Burnett of the 
British Museum, who commented on it, could not relate it to anything West 
Asiatic. His comment is very much vague: "Of the material from Meso- 
potamia, it most resembles that from Jemdet Nasr . . . it is, of course, not 
Mesopotamian, but hails from somewhere else, under Mesopotamian influ- 
ence, perhaps provincial Elamite" (Thapar, 1957, p. 24, n. 2). 

F. R. Allchin (personal discussion) suggests—and the present author 
agrees with him—that this was just a terracotta roller to impress designs 
on the shoulder of the early historic pottery. To suggest that it derives from 


the West Asiatic cylinder seals and then to speculate on the Mesopotamian 
relations is pointless. 


CONCLUSIONS 


| The issue which must finally be faced is: what these data amount to 
historically? To recapitulate the basic evidence, there are only three indis- 
putably Indus seals from Mesopotamia, two from Kish and one from Lagash. 
The precise stratigraphic context is uncertain but whatever evidence there 
1s suggests a date earlier than the 18th century B.C. i.e., earlier than the First 
Dynasty of Babylon. One of them could be Sargonic. The Lagash specimen 
which possesses only the Indus script is supposed to belong to the Larsa 
period. There is no point in referring to the Indus seal supposedly from 
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Umma because it was acquired from a dealer. The two seals with concentric 
square designs, one each from Tell Asmar and Tepe Gawra, do not tell 
much because they are not distinctive enough to be considered positive evi- 
dence but it may be noted that their chronological range is Sargonic. Apart 
from these there are two types of seals which suggest contact with the Indus 
- the round one with a perforated and grooved button boss and the cylin- 
der. There are six examples of the first type from Ur—Gadd nos. 2, 3; 4 5 
15 and 16 (Gadd nos. 17 and 18 are left out because there is no specific 
information about their provenance). Of these nos. 2, 3, 4 and 5 are without 
any stratified context; no. 15 may be Sargonic while no. 16, as far as the evi- 
dence goes, may belong to the post-Akkadian- Third Dynasty date range. 
Another seal of this type is supposed to come from Lagash and the one in 
the Cook collection is also supposed to come from somewhere in Mesopota- 
mia. Of the cylinder seals in question two (Gadd nos. 6 and 7) are from Ur 
and another from Tell Asmar. Of these three specimens it may be said that 
there is nothing much specifically Harappan in Gadd no. 7, though the evi- 
dence of the other two is clear enough. Gadd no. 6 is possibly from a Larsa 
context. Gadd no. 7 may belong to the Sargonic period and a similar context 
is clear for the seal from Tell Asmar. The seal discussed by Corbiau (1939) 
belongs to this type, though its provenance is unknown. 

From Bahrain there are only two round seals with button boss, which 
show Indus influence but no pictograph. ‘Their date should not be later than 
1900 B.C. The same may be said about the fragment of a round seal with 
only Indus pictographs, which does not conform to any known type, from 
Failaka. The context of the Susa cylinder is not clear but it fits into the 
category of similar specimens from Ur and Tell Asmar as do the round 
button-bossed seals from Susa and the Persian gulf into the similar type 
from Ur and Lagash. There is just a possibility that the cylinder seal show- 
ing a bull from Hissar IIIB may belong to the category of the Ur, Susa and 
Tell Asmar cylinder seals. No cylinder seal of this type is known from the 
Persian gulf. ‘The seal impression from Tepe Yahya is directly Indus. The 
evidence from Hama in Syria may be discounted and so can be the elusive 
evidence of the occurrence of swastika and other designs both in the Indus 
and elsewhere. The round button-bossed type from Ur and the Persian gulf 
(also Lagash and Susa) and the cylinder seal type from Ur, Tell Asmar, 
Susa, and Hissar (?) can both be matched among the Indus finds. The evi 
dence of the Persian gulf seal at Lothal is also clear enough. Equally clear 
is the evidence furnished by the occurrence of such motifs as Gilgamesh 
between. two tigers, Enkidu struggling with a beast, the whorl-device and 
the antelope design on the Indus seals, water-buffalo on some Mesopotamian 


seals and squatting monkey on some Persian gulf seals. 
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It has been argued in the present paper that the round button-bossed 
variety was intended specifically for the Indus-Persian gulf-Mesopotamia 
trade and may be taken as evidence of maritime contact. The cylinder seal 
type in question reflects on the other hand an overland trade from the Indus 
to Mesopotamia through Persia. The absence of this type of seal in the 
Persian gulf and its occurrence at ‘Tell Asmar and Susa along with the find 
of a sherd with Indus script at Tepe Yahya may be said to point strongly to 
this. This particular category of seals need not be taken as an evidence of 
maritime contact through the Persian gulf. 

It is more or less clear that the chronological evidence offered by these 
seals broadly falls between the Sargonic and the Larsa periods of the Meso- 
potamian sequence, i.e., roughly between 2300 and 1900 B.C. As far as the 
seals are concerned there is no evidence to suggest any Indus-West Asia 
relation in the pre-Sargonic period just as there is no evidence to take it 
down to a post-Larsa period. There is no point in referring to Gadd no. 12 
which is "very doubtfully Kassite" because that is a typical Persian gulf 
scal unrelated to the Indus. $ 

The seals, however, tell tantalisingly little about the general nature of 
the Indus-Mesopotamian interrelations. There was some kind of direct con- 
tact as the typical Indus seals from Kish and the rectangular seal with the 
Indus script from Lagash suggest. But quite obviously, the role of the inter- 
mediaries—the Persian gulf on the one hand and the landmass of Persia on 
the other—was very significant. There were two seal-types which were not 
specific to any of these two regions but were made in response to this trade, 
both maritime and overland, through these intermediaries. Added to these 
are the Persian gulf seal from Lothal, the round seal with Indus script from 
Failaka and the primarily Mesopotamian motifs like Gilgamesh and the 
whorl-device which occasionally occur on both the Persian Gulf and the 
Indus seals. 

Behind the still mute archaeological testimony of these seals lies obvi- 
ously an exciting world of trade. The present paper has only tried to demon- 


strate what precisely is this testimony and the extent to which this can be 
utilized for any historical reconstruction. 
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Two new pieces of data which have been published after the finalisation 
of the present paper will be discussed in this post-script. 

(1) A cylinder seal from the Harappan context of Kalibangan has been 
reported by B. B. Lal in his paper "some aspects of the archaeological 
cvidence relating to the Indus script" in Puratattva, Bulletin of the Indian 
Archaeological Society, no. 7 (1974). pp- 20-24 (p. 23 plate VB). This relates 
to the section IIB of the main body of the paper. The exact context, material 
and measurement of the seal are not mentioned in the brief publication. 
The composition of the depicted scene has two distinct sections. First, to the 
right on the impression, there is a composite figure, half human and half 
animal, with an elaborate, flowing headdress, The human part of the body 
is schematised with spiky hands and a sort of beaked face. The animal section 
is striped and possesses distinct claws and an inwardly curved pointed tail. 
There is a spiky plant in the background in the extreme right and in its 
front there is a plant with a rounded trunk and branches. Above this plant 
in front there is an Indus script sign represented by three vertical strokes. 
‘The second unit of the composition lies to the left and shows a female be- 
tween two males each of whom holds her hand with one hand and has the 
other one upraised in a sort of striking posture. The upraised hand of the 
male on the right seems to hold a small spear-shaped weapon. Immediately 
above the head of the female there seems to be an arch formed by two objects 
which have been placed cross-wise and which look like two sword-shaped 
weapons. Two points deserve notice in this connection. Its parallel is hard 
to match among the west Asiatic cylinder scals, though a generally spiky 
treatment of the animal and plant bodies seems to be common among the 
Susa seals (Amiet 1972, Plates 170-175). But on the whole the scene depicted 
seems to be convincingly Indus; the treatment of the human figures on the 
left is Indus beyond doubt. Secondly, we believe that it is a cult scene depict- 
ing a human sacrifice. ‘The composite form of half man and half animal 
seems to be a deity to which the female on the left is being sacrificed. In the 
entire range of the Indus material there is only one other scene which has 
been interpreted as representing a female sacrifice (Marshall 1931, P- 5t 
Vats 1940, plate XCIII, no. 304), and it may be added that the scene here is 
far more explicit. Why a cylinder seal, a west Asiatic type, was chosen to 
depict a typically Indus composition representing a female sacrifice to a 
deity with composite form is not known, but there 1s little doubt that this 
particular specimen is one of the most interesting seals of the Indus civiliza- 
tion. Lal (ibid) has published another scal—a typically Indus square steatite 
seal—which represents more or less the same composite figure of a deity. 
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(2) The second piece of data has been published by Maurizo Tosi in his 
paper “Bampur: a problem of isolation” in East and West, 24 (1974), pp. 
29:50, figure 20, and relates to our section ITE. It is a bronze stamp seal with 
probable bird’s head whorl from Damin, and is important for showing the 
general distribution of the whorl motif. 

Note: I wish to thank the editor of the present volume for making the 
insertion of this post-script possible and Mr B. M. Pande of the Archaeologi- 
cal Survey of India who sent me the relevant issue of the Puratattva by air- 
mail. 

N.B. Two recent discoveries deserve a mention, however brief. (1) A typical 
steatite Indus seal was found (1975) in very salty debris of a Kassite house 
(c. 14th century B.C.) at Nippur (information from Dr M. Gibson of the 
Oriental Institute, Chicago). I believe that this was possibly a redeposited 
object from an earlier period and that this need not be taken as a piece of 
Indus dating evidence in the present stage of knowledge. (2) In ‘Tepe Yahya 
IVA an Induslike seal impression on a terracotta cake-like object was found 
in 1975 (information from Professor Lamberg-Karlovsky of the Peabody 
Museum, Harvard). One cannot be more sure than this on the basis of the 
photograph which I saw. 
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I 


INTENSIVE archaeological exploration and excavation in the Indus basin, 
Baluchistan, the Kutch Peninsula, coastal Gujarat, the Ghaggar valley of 
Rajasthan and the Indo-Gangetic Divide have brought to our knowledge a 
rich wealth of objects of art produced in the earliest urban settlements in 
India, mainly in the twin cities of Harappa on the river Ravi and Mohenjo- 
daro on the Indus, which were by far the largest and the most advanced, 
prosperous and sophisticated ones. Lying 350 miles apart from each other, 
the planning of the two cities, their houses, streets, drainage system, artefacts 
etc. are nevertheless so similar, as to suggest that the two cities were but twin 
capitals of one single State and Government, and were articulations of the 
same socio-economic complex. Harappa being the larger complex than 
Mohenjodaro, one may, for convenience sake, designate the cultural complex 
of the two cities as Harappan; this is not likely to do any violence to scientific 
accuracy with regard to the theme of this study. 

Stratifications laid bare by the excavators’ spade show very clearly that 
the two cities must have been in existence for about a millenium, but it 
seems strange that neither in their planning nor in building techniques nor 
in their arts and crafts do they show any change or process of evolution; this 
is a phenomenon which one finds difficult to explain. Be that as it may, 
recent studies and research have more or less clearly established that both 
the cities were raised, lived in and sustained by an affluent and well-organiz- 
ed trading and commercial community, whose primary source of accumula- 
tion of wealth was an international trade that paid. The layout of the two 
cities, their buildings and artefacts also indicate in all probability that the 
social structure of both was hierarchical and consisted of more than one ethnic 
stock, that the power of the State and Government was controlled by the 
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King and the Priest or by the King-Priest or Priest-King, and that ‘lowly 
abodes of artisans and shop-keepers andsthe larger mansions of prosperous 
bourgeois as in Crete", were both allowed to exist within the city ramparts, 
and not unoften, side by side. 

But if certain forms and types of art objects which have been uneari hed, 

are any guide to the social class or classes of their makers and users, it would 
appear that the two cities were not inhabited by traders, businessmen, shop- 
keepers and artisans alone. Both Harappa and Mohenjodaro have yielded a 
fairly large number of terracotta female figurines roughly finished at the 
back (figure 1). Formally and typically they have a common denominator 
with the as yet historically unconnected Maurya-Sunga-Kusan terracotta 
female figurines which were presumably used as fertility symbols in connec- 
tion with agricultural rites, a practice which is still common in the Indian 
villages among many tribal and folk-agricultural communities. A type of 
male figures wearing horns of goat or bull and long hair gathered up in 
curious loops, also seems to indicate that such figures were associated with 
certain indigenous cults of folk or tribal origin. The large number of small 
day figures of animals thrown up by the excavations (figures 2, 3), arc also 
further indications of a rural folk-practice of votive offerings of clay-animal 
figures at agricultural rituals, a practice which is still popular in the Indian 
villages, especially with the womenfolk. It is therefore a likely postulate that 
the urban culture complex of these two cities accommodated within itself 
certain elements of tribal and folk culture of indigenous origin; indeed, it 
is not altogether unlikely that the population of these two cities consisted of 
a fair segment of primary agriculturists as well, at any rate of those with 
whom Some sort of agriculture was the primary source of wealth and whose 
vision and imagination were conditioned and sustained by agricultural life 
and its symbols. 
.  Butit is doubtful if this segment of culture could make any appreciable 
impact on the total culture complex of the Harappan people. This culture 
complex seems to have been sustained by a flourishing foreign trade and 
Commerce, which presupposes the introduction and maintenance of a new 
e tnelegy that was unknown hitherto to the indigenous peasant communi- 
les. 

Be that as it may, this paper purports to classify and analyse the forms 
and styles of the various objects of art and craft of the Harappan culture 
complex, "within the culture itself, and not outside it", with a view to finding 
out their social origin and function. This is likely to help our understanding 


1 V. G. Childe, New Light on the Most Anci 
ed 4 t East (London, 1935), pp. 207-08. 
* A. Ghose, “The Indus Civilization: its ES ^c 995) PI i i 7 
i é á + Its ns, authors, ex E chr ry’? dian 
Prehistory (1964), Poona (1965), p. 116, ed. Miss ded Mite. extent and chronology'', in In 
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of the socio-economic and intellectual factors and forces which may have been 
responsible for the creation of the arts and crafts of these two cities. 


II 


‘The most useful and functionally the most potent craft-product must 
have been the diverse kiln-burnt terracotta potteries of this culture complex. 
Their shapes and forms and sizes are as varied as the uses they must have 
been put to for various ritualistic and domestic purposes which ranged from 
being used as burial urns to sievers and strainers and a vessel to store grain, 
wine and water and also for purposes of cooking food. Indeed, there is hardly 
any day-to-day human purpose that could not be served by one or other of 
the various forms of the Harappan pottery. Generally speaking, the pottery, 


whatever its shape and form, was given a red-ochre slip and polished to a 
lacquer-like finish, though examples of still more sophisticated polychrome, 
pottery of red, green and buff slip are not too infrequent. One cannot there- 
fore resist the impression that the technology of pottery in Harappan culture 
was a very advanced one, and the variety of shape; form, quality and degree 
of sophistication was such as to meet the needs and requirements of all the 
classes of the hierarchically graded urban society of both the cities. 

Interesting and significant as the potteries are, still more interesting and 
significant are the varied decorative patterns, designs and paintings which 
were evidently meant to break the monotony of the outer surfaces. "These 
consist thematically of geometrical and vegetal forms and shapes, in the main, 
sometimes of animal forms too; but even when the treatment is naturalistic 
in the case of vegetal and animal forms, it is relatively ‘abstract’, the forms 
being denuded of the sap of life. The forms, patterns and designs are general- 
ly repetitive, the geometric ones, even conventional; but this very repetitive- 
ness and conventionality perhaps indicate that Harappan life and culture 
for about a millenium or morc, were themselves devoted to this repetitive- 
ness and conventionality. 

A closer analysis of the patterns, designs and paintings seem to reveal 
two more or less clearly defined ethnic strains in this culture complex. One 
set of patterns, designs and paintings frankly derive their inspiration directly 
from the myths, symbols and fantastically rich imageries of the contemporary 
Indo-Sumerian tradition. These are easily identifiable, and attention has 
already been drawn to this fact. There are other objects of art and craft too, 
which, though not directly derived from the same tradition, can. nevertheless 
be explained in terms of this tradition, which seems to indicate that there 


existed in the Harappan culture complex an Indo-Sumerian ethnic strain. 
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But there is another set of designs, patterns and paintings which seem 
to form a class by themselves. Since these have not yet received the attention 
they deserve, a relatively more detailed reference to them is perhaps called 
for. As in the other set, in this one too, the patterns etc. are all drawn in 
black pigments before firing so that the pigments become integrated with the 
texture of the pottery material. The designs consist of intersecting circles, 
comb-pattern of varied forms, chess-board patterns in squares and single, 
double and even triple triangles, arranged alternately with foliage, vegetal 
and animal forms (figures 4, 5). This kind of combination of geometrical 
and natural forms is something which one does not usually come across in 
the art of contemporary Sumer or any other region in West Asia." One may 
imagine that a composition of this nature could be an indigenous contribu- 
tion, especially in view of the fact that very much later, in early Indian 
narrative art one finds it as a common feature. Besides, in the presentation 
of animal figures in these compositions, despite abstraction in treatment, one 


another complete stag on the sherds from Lothal (figures 6, 7). The treat- 
ment in both instances is generalized; even so, it is clear that a conscious 


towards a crow perched on the branch of a tree (figure 8). One hardly doubts 
that here hangs, what one may call, a fable. Aesthetically speaking, the 
emphasis is certainly on the linear and plastic movement, but an attempt 
towards imparting some volume as Well cannot be missed, nor should one 
miss the feeling for life which characterises the scene. 

What has just been said indicates that in the Harappan culture complex 
there was a considerable indigenous element which made its impact felt. 
Naturalistic rendering of objects with an infusion of feeling for life is one 


of the major traits of Indian art of the historical period. So is the narrative 
character, It is i 


appearance on the potteries of proto-historic Ha: 


* A very rare Harappan motif depic il-li i i i 
o picts a trefoil-like desi n, a parallel of which can be noticed 
fig. v3 Elamite seal. See I. Gajjar, Ancient Indian Art an West (Bombay 1971), p. 21, f.n. 21; 
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Harappa and Mohenjodaro have yielded a deluge of small steatite seals 
impressed with some kind of pictographic writing, as yet undeciphered, and 
representations of various types and forms of theriomorphic, therio-anthro- 
pomorphic and anthropomorphic figures like those of the unicorn, rhino- 
ceros, humped bull, buffalo, elephant, pig, dog, sheep etc. Certain seals 
portray human figures with or without horns, snake-deities, semi-human and 
semi-bovine creatures, trees surrounded with railings, combinations of 
animals in the form of what looks like a svastika, etc. Though present on 
seals it is, however, rather curious that these symbols should be absent on 
the pottery of the Harappan complex. On the pottery from contemporary 
West Asia, however, a few of these symbols do find place, but never integrally 
in combination with the decorative patterns and designs. 

One cannot be too sure about the social function or purpose of these 
seals, But it is not unlikely that they served as magical amulets or as sealings 
of particular religious sects or cults or of economic groups. A deciphering 
of the writings alone may perhaps provide an answer. The impressions on 
the seals seem to have been made by the employment of the intaglio process 
which enables almost a photographic copy of the negative relief. 

An important group of these seals is one which represents animals 
"comparable to the best traditions of ancient Egypt and Mesopotamia”, dis- 
tinctively different from “those of the brute force in the animals as treated in 
Mediterranean art". A closer analysis shows that the animals are presented 
in clear and precise outline and in powerful and vigorously modelled con- 
tours with adequate finish. The structure of the bones and muscles too is 
indicative of a live animal. But the treatment is not naturalistic in the sense 
that the live body does not seem to swell from within and press against the 
surface; plasticity is rigidly controlled by a sense of localization of energy, 
thus rendering parts of the body imprisoned within the limits of the body 
(figure 9). In other words, the treatment is stylized and conventional, a 
kind of treatment which must have gone through a long process of evolu- 
tion before it could become a fixed convention. That Harappa and Mohen- 
jodaro have nothing to show in this process of evolution, would indicate 
that the convention must have been fixed elsewhere. Parallels available else- 
where show that the fixation had already taken place in West Asia. This 
should be clearer from the analysis which follows, of the representation of 
one of the animals, namely, the bull which makes its appearance on a very 
large number of seals. 


í Stella Kramrisch, Indian Sculpture (Calcutta, 1933). P 5 
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It is easy to see that in any presentation of the animal, while the head 
and body are shown in profile, the horns, the eyes and the hoofs are all shown 
frontally. Evidently the artist does not attempt portraiture of any particular 
bull; what he does is giving a universal definition of the bull in visual terms, 
The animal itself, the objects in front of it which are, more or less, the same 
or similar in all representations of the animal, and the pictographic writing 
above, all together constitute a design, set in a formula. The humped, so- 
called brahmani bull is perhaps the best example of this type (figure 10). 
But it is a repetitive type and somewhat monotonous in its repetition, which 
is one more evidence of a set convention. 

There is however, a smaller group of animal forms which can, more or 
less, definitely be attributed to West Asian origin or inspiration. Quite a 
few of them depict a semi-human, semi-bovine figure fighting with a tiger. 
The well-known story of Gilgamesh in which a bull-man plays an important 
role, may have been an archetype for such a figuration. The conception 
reaches further development as a decorative device on a seal recovered from 
Mohenjodaro, where a hero is shown, singly strangling two tigers, one with 
each hand (figure 11). A similar bull-man appears on a Sargonid seal. A 
most common Harappan motif is that of a human-headed bull or ram 
(figure 12) which seems to have been an echo of the Sumerian form which 
one sees on cylinders of the Third Early Dynasty period. There is a seal 
from Mohenjodaro which depicts a horned man; this type of horned figure 
foo, seems to have been inspired by similar figures from Sumer. A most 
interesting seal indicating such Sumerian contacts, represents a figure 
dancing in front of a unicorn.* The ruins of the Harappan culture complex 
have, indeed, yielded a fairly good number of seals which depict permuta- 
tions, combinations and adaptations of West Asian motifs, which seem to 
indicate a line of communication between India and West Asia, which, in 
its turn, presupposes a close trade and commercial contact. This is what led 


Wheeler to say that “the idea of civilization came to the Indus from the 
Euphrates and the Tigris”,’ 


IV 


Reference has been made 
terracotta figurines significant 
used presumably for purpose 
them is therefo 


at the beginning of this essay to the Harappan 
of fertility and to terracotta animal figures 
of votive offerings. No further comment on 
me necessary for the purpose of this essay, except that similar 


* H. Frankfurt, Cylinder Seals (London, 1989), p. 50. 


E. Mackay, Further excavations at Mohenjodaro Delhi 8 B UXX 
M. WI 4 H e elhi, 1938), p. 316, Pl. LXXXVIII. 
' M. Wheeler, The Indus Civilization (London, 1908). p. 101, es, PI 
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y girl from Mohenjodaro 


Bronze dancing 
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PLATE II 


Terracotta Bull. Lothal 


No. 


5 
Sheep headed man, Harappa Dog painted on a sherd, Nevasa 
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PLATE IH 


Sherd from Harappa: traditional checker Painted pottery of Harappan period. Lothal 
board motif along with human and animal 
figures. Depiction of such human figure on 


Indus Valley pottery is rather scarce 


| Painted pot sherd. Lothal 
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PLATE Iv 


Dancing male from Harappa 
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female figurines and animal figures having a vague affinity, are also known 
from West Asian and Mediterranean regions. 

When one comes to sculpture proper, Harappan culture, strangely 
enough, has very little to offer. All that has come down to us, consists of a 
couple of small, bearded male busts from Mohenjodaro carved out of whitish 
limestone, a small male torso of reddish stone from Mohenjodaro, a small 
metal (bronze) figure of a dancing girl, also from Mohenjodaro, and the 
trunk of a small male dancing figure carved out of a greyish limestone from 
Harappa. It is somewhat significant that all the objects are very small in 
size, and except those of the Mohenjodaro dancing girl and the red stone 
male torso, made of poor material. Formally and conceptually too, they do 
not reveal any great imagination or technical skill, which in the context 
of a highly developed and sophisticated urban culture and civilization, can- 
not but cause surprise. One cannot help feeling that here was a sophisticated 
urban society sustained by a high level material culture but conventional 
in its behaviour pattern, ideas and imagination, the conventions having been 
evolved and fixed elsewhere. The dominant communities of this society, the 
ruling groups, traders and businessmen, seem to have been fed by forms. 
fashions and conventions borrowed from abroad, a hypothesis which finds 
support from the art of the seals, the larger bulk of the potteries and their 
decorations and from the few sculptures just referred to. Indeed, the meagre 
evidence of freshness and of creative vitality that one comes across is in 
those objects of art that seem to have originated from the folk levels of this 
society: a few decorative designs and paintings on the potteries, the terra- 
cotta animal figures and female figurines and the cast-metal dancing girl 
and the red stone male torso, for instance, from Mohenjodaro. 

But be that as it may, the bearded male busts from Mohenjodaro 
(figures 13, 14) seem to be formally and historically important. Wearing a 
Cloak with trefoil design and a somewhat contemplative look, frankly con- 
ventional in form and appearance, these figures have often been identified 
as Shamans or priests. The trefoil design is frankly of Sumerian origin and 
inspiration and so are the doing of the hair, the beard and the shaven upper 
lip. The Sumers used to worship such figures; whether at Mohenjodaro 
these figures continued to enjoy a religious significance or not, 15 difficult 
to say. ; j 
The small male dancing figure from Harappa (figure 1 5) is certainly 
a better product of art, being aesthetically more satisfying. But its aesthetic 
vision and treatment do not seem to have any continuity in and relation with 
the Indian plastic tradition of the historical period. The line of the swing 
of movement lacks the flowing rhythm of the later Indian norm; the volume 
of the contours too lacks the subtle and sensitive transition of the planes 
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which is characteristic of the Indian historical tradition. Here in this instance 
the masses are treated in a compact and somewhat frozen manner and in 
portioned surfaces, as for instance, in the regions of the chest and the abdo- 
men. Indeed, the vision and treatment of this figure is such that one finds it 
difficult to affiliate it to or connect it with anything that we know of in the 
Most ancient art of West Asia. Its vision of form and its treatment are rather 
East Mediterranean late Egyptian or archaic Greek. Yet, one must not 
forget that technically it has more primitive features; its head and arms are 
Worked out separately and fixed with the torso with the help of square 
notches. Besides, the fact remains that it was found at a stratified level which 
is earlier than that of late Egypt or archaic Greece. This Harappa figure 
remains an enigma to any student of the history of art of the ancient world. 

One feels much more sure, however, with the red stone male torso 
(figure 16) and the cast-metal dancing girl from Mohenjodaro (figure 17). 
As one looks at them one perceives at once that they have a strong Indian 
feeling which originates not only from their outer content but also from the 
form which interprets the content. A subtle naturalism and soft and sensitive 
response to life characterise both the figures. The stance, pose and attitude, 
the flexible, resilient, and graceful, dynamic and yet generalized treatment, 
more of the dancing girl than of the male torso, are qualities which charac 
terise Indian art of the historical period. On all counts the Mohenjodaro 
dancing girl could easily belong to any tribal village in India of today. 
As Ray says, “howsoever removed in time, both in appearance and artistic 
form the Mohenjodaro girl can easily be imagined to have emerged from 
any tribal village in India at any given moment of her long history”.* 


V 


It should now be evident that Harappan art belonged to a social 
complex in which West Asian and East Mediterranean strains were as potent 
as the autochthonously Indian ones; the former fixed and conventional and 
operative, presumably among the small but dominant communities, and the 
latter, fresh and imaginative and operative at the lower levels of the society, 
composed presumably of the larger autochthonous tribal and peasant com- 
munities, This hypothesis is strongly borne out by the planning of the two 
cities and their architectural remains and other finds. 

: The Indus cities were reared up on grid plans with straight roads cross- 
Ing one another at right angles. The blocks of houses in the main city com- 


* Niharranjan Ray, Idea and Image in Indian Art (New Delhi, 1973), p. 99. 
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plex were inhabited by people belonging to the upper classes: the ruling 
authorities, the priests, the merchants and the more important artisans. 
Those not so privileged, were accommodated in small hutlike rooms in 
regular blocks outside the main city complex; these were presumably the 
people who used to fill the huge State granaries and do other chores of urban 
life which the labouring class usually does. Still outside of this complex was 
the thinly occupied area presumably of tribal units, people who used to 
attend to still lowlier occupations. It is significant that the granaries, the 
private and public baths, the underground sewerage etc. were all situated in 
the main city complex. 

The conclusion is perhaps irresistible that here was an urban complex 
characterized by “class division and division of labour, based upon the rule 
of a few over many"? and that the few who constituted the dominant mino- 
rity, belonged to an urban bourgeois community used to the luxuries of life. 
If the anthropometry of the skeletal remains recovered. from the main city 
area are any guide, this small but dominant community was Mediterranean 
in origin and affiliation, and its members entered into the Indus valley on 
the pretension of international trade and commerce. But this small domi- 
nant community could not evidently subsist by themselves; they needed 
various grades of labouring communities including certain tribal ones which 
were locally available. ; A 

If art is a form of social activity through which a given society articulates 
its ethos, psyche, volition and will, it is only likely that the various social 
grades that went into the composition of the structural complex of Harappan 
society, should be reflected. in the objects of art produced by that society. 
This is what seems to have actually happened. Speaking in a rough and 
ready manner, the more conventional but sophisticated potteries, the intaglio 
seals, the bearded busts, the Harappa dancing male, for instance, seems to 
reflect the ethos, psyche etc. of the dominant minority, while the terracotta 
female figurines and animals, the vegetal and animal decorations and narra- 
tive paintings, the Mohenjodaro dancing girl and the male torso, for har ae 
reflect the ethos, psyche etc. of the indigenous working communities and the 
tribes. 


VI 


It is perhaps permissible at this stage to formulate certain. working 


hypotheses with regard to the nature and character o 


f Harappan soctety in the 
light of the evidence of Harappan art and in the context of the material 
conditions of Harappan life. 


°D. H. Kosambi, The culture and civilization of India (London, 1965), P+ 54 
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First, despite there being a king who seems to have been the nucleus of 
the Harappan social hierarchy, just as he was in other West Asian societies, 
it is curious that neither at Harappa nor at Mohenjodaro is there any evi- 
dence of what one might call a royal palace, indeed of any structure where 
the king could make an appearance from or give audience to his people or 
receive homage or tributes. There certainly existed a separate fortified area 
adjacent to the best group of houses, but this area does not seem to have 
dominated the entire city complex. In fact, the Harappan king and the royal 
authority do not seem to have enjoyed such total domination over Harappan 
society as did their counterparts in contemporary West Asian societies. The 
Harappan king’s spiritual and temporal authority made but little impact on 
the total life complex; hence there was no impact on art either. This would 
explain why there was no monumental architecture or sculpture at either 
Harappa or Mahenjodaro while West Asian cities could boast of both. We 
have evidence of enormous accumulation of wealth in the form of gold, 
silver and precious stones recovered from both the Indus cities, but this 
Wealth does not seem to have been used for making any monumental resi- 
dential palace or temple or any other structure which could impress and 
overawe the populace. 

Secondly, the bourgeois elite of Harappan society seems to have cared 
but little for art. The seals and engravings constitute good evidence of high 
craftsmanship, but this glyptic art seems to have been a conventional official 
art in which the motifs and symbols remained constant through the centuries. 
Piggott's characterisation of Harappan society as a 'conserving' one is perhaps 
correct, since Harappan society seems to have done very little more than 
merely conserve the different cultural strains that flowed into it, more or 
less in the same manner as it had received it from time to time. The same 
remarks would apply to the art of the potteries, with but few exceptions. 
The terracottas, the red stone torso and the cast-metal dancing girl from 
Mohenjodaro may be said to have been the only objects which seem to reflect 
the theme, form and spirit of what one may call a popular art. But private 
resources must have been too scanty for an active popular art to flourish. 
Nor do the artists and craftsmen seem to have been commissioned to work 
within the acropolis in the service of a monarch, which would perhaps ex- 
plain why objects of sculptural art of any significance are so scarce. 

Thirdly, while certain decorative patterns and designs on the potteries, 
the motifs and symbols on the seals, the form of the bearded busts etc., were 
derived from West Asia and conserved in the two cities of the Indus valley 
pi centuries, it is strange that they never took root in the soil and were never 
in egrated into the fabric of Harappan life, not to speak of later Indian life 
of historical period. The Indus valley lay very close indeed to West Asia, 
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and it is nothing strange that certain strains of West Asian art and life would 
flow into India, but it must be recognised that Harappan culture as a whole 
was no transplantation of Mesopotamian culture; the local, indigenous strains 
were as strong, and these cannot be ignored, especially at the rural base, 
which has already been pointed out. 

Fourthly, the life and culture of the Harappan complex, as manifested 
in the terracotta female figurines, animal figures and the dancing girl from 
Mohenjodaro, seems to have remained very much the same, at any rate till 
the first few centuries of the Christian era, and even after. Many of the 
Harappan terracotta female figurines, for instance, belong to the “timeless”? 
mother-goddess type which came to have a continuous, unbroken tradition 
in India during the historical period. This type of terracotta mother-goddess 
was popular in West Asian and East Mediterranean regions as well, but the 
fact that the type persists in the India of today, as a household goddess, leads 
one to assume that the Harappan type may have had an indigenous origin. 
There is no doubt, however, that a great deal of interaction took place be- 
tween the Indian and West Asian culture. The kind of elaborate head-dress 
and horns that one finds in quite a few Indian examples of both pre-historic 
and historical periods, must have been derived from Mesopotamia, and the 
pippal leaf, humped bull, cobra etc. that one notices in West Asian art must 
have had their source in India. 

Fifthly, no attempt seems to have been made to integrate the two trends 
of art in Harappan culture, one, the West Asian and the other, the auto- 
chthonously Indian, the two belonging to two distinct aesthetic visions and 
treatment. When much later in history, Indian art of the historical period 
comes fully to view, some of the autochthonously Indian art-forms of the 
Indus valley seem to have manifested and asserted themselves, while some of 
the West Asian and Mediterranean forms which seem to have survived, en- 
joyed a brief spell in Mauryan court art and then, sporadically, here and 
there, as for instance, in Sunga and Kusan art. 

But the mists of time between the art of the Indus valley and that of 
carly historical India, are as yet too thick and impenctrable to admit of any 
reasonable and convincing historical connection or explanation. What how- 
ever seems somewhat certain from what we already know of Harappan cul- 
ture, is that Harappan life and society were not stabilized, integrated, 
creative and enlivened enough by myths, legends, customs, values etc. to leave 
any abiding legacy for later Indian art and life of the historical period. 


1 Stella Kramrisch, ‘“Terracotta Art”, in Journal o; 
(1939), pp. 89-110. 
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The Later Vedic Phase and the 
Painted Grey Ware Culture 


R. S. SHARMA 


‘Tue later Vedic texts comprising the collections of the Yajus and Atharvan, 
the Brahmanas, and the Upanisadas were composed in the land of the Kurus 
and Paficalas) This coincides with the major portion of western Uttara 
Pradesh, almost the whole of Haryana, and the neighbouring parts of the 
Panjab. From the climatic point, along with the eastern portions of Rajasthan 
this whole area constitutes one unit having the same kinds of plants and trees. 
We may list a few trees which are mentioned in the Vedic texts and are at 
present found in the region. Udumbara* (Hindi gular) is found in this region 
and also in other parts of the country. Karira, a leafless shrub, is found along 
the banks of the Yamuna in the Mathura area? Pilu,* a tree on the fruits 
of which doves feed, is found in the same region. The jujube (Hindi ber) 
trees such as karkandhuj kola,° kuvala, and badara* axe found in good 
numbers in the whole area. Pitu-daru® or putudru,"° a name for devdar, is 
found in the foothills of the Himalayas. Plaksa? (Hindi pakar), a tree with 
wavy leaves with small white fruits, is found in this region as well as in eastern 
India. Varaga'? (Hindi varama) is found in Haryana in good numbers. 
Vikankata, identifiable with kata and sami, identifiable with chonkar, 
are found in the region of our study. So far the plant-remains of the levels 
belonging to the first half of the first millennium B.C. have not been impres- 
sive, and hence an integrated study of the later Vedic plants on the basis of 
archaeology and geographical provenance cannot be pursued far. But there 
is considerable evidence to show that the flora of the later Vedic texts 1s 
identical with that of the doab and the adjacent areas: 

The Painted Grey Ware sherds have been found in the same areas as 
are represented by the later Vedic texts. Although the PGW wares have 
been noticed in eastern UP and even in Bihar, their epicentre seems to be 
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the upper Ganga and Sutlej basins. However there is nothing like an exclu- 
sive PGW culture because other wares such as black-and-red ware, black- 
slipped ware, red ware, and plain grey ware are also associated with them. 
Although very distinctive otherwise, at Atranjikhera where the PGW covers 
an area of about 650 square metres, its incidence ranges between three and 
ten per cent of the total pottery complex." Even where their number is 
fairly large, the PGW sherds may not exceed fifteen per cent of the total 
pottery recovered from the PGW levels. Thus the PGW horizon represents 
a composite culture, just as the culture revealed by the later Vedic texts 
represents an amalgam of Sanskritic and non-Sanskritic, Aryan and non- 
Aryan elements. 

The dating of the PGW levels coincides with that of the later Vedic 
texts. Although some enthusiasts would like to push back the date of both 
the PGW and iron on the basis of a single carbon dating from Atranjikhera, 
the overall picture comprising both the origin and the diffusion of the PGW 
covers a period of less than five centuries from circa B.c. goo. This also 
seems to be the case with the compilation of the later Vedic texts. Keith 
would like to place all the Brahmanas between 800 and 600 B.c.,* but Louis 
Renou is possibly right to extend the period of the later Vedic texts includ- 
ing the Upantsads up to 500 B.C." The dates of the Vedic texts were fixed 
by Sanskritists on the basis of linguistic considerations, the appearance of 
Vedic names in inscriptions of about the fourteenth century B.C. in western 
Asia and on the basis of the appearance of the Indo-European speaking 
people in Western Asia and Europe. The coincidence that the later Vedic 
texts seem to have been compiled in the age of the PGW can be rendered 
meaningful by a comparison of the material cultures revealed from these two 
sources. 

‘The PGW mud-brick walls found at Hastinapura’ remind us of later 
Vedic references to bricks in connection with the construction of altars; 
seven brick names are found in the T'aitliriya Samhita, nine in the Kathaka 
Samhita, and eleven in the Maitrayani Samhita. In the agnicayana, the 
stacking of the bricks for the fire altars which is made obligatory in the 
mahavrata and optional in other soma sacrifices, the building of the uttara- 
vedi involves five courses of bricks, making 10,800 bricks in all in prescribed 
patterns often in the form of a bird with outstretched wings." But neither 
the PGW archaeology nor the later Vedic texts know of fire-baked bricks. 
Of course a battered facing of brick on the mud ramparts of Kausambt has 
been discovered, but it cannot be pushed beyond 550 s.c? In fact the find 
of a cast copper coin may bring down its date to around 300 B.C. Therefore 
the bricks mentioned in the Vedic texts were not baked in the fire. A potter’s 
kiln of the PGW level has been discovered in Atranjikhera." Such a kiln 


134 


PAINTING GREY WARE CULTURE 


is known by a@paka (Hindi āvā) in the Vedic texts, but no term for brick- 
kiln is found in the Vedic sources. ‘The old Vedic practice of using unbaked 
bricks for religious purposes continues in Maharashtra and possibly in other 
parts of the country. The total picture of PGW settlements does not warrant 
their characterisation as urban, as has been done by Wheeler; towards the 
end of the PGW period they can be called proto-urban at best. The later 
Vedic texts do not know of urban life. Kampila* the capital of Paficala, 
may have been an administrative settlement. ‘The term nagara occurs in an 
Aramyaka?? and the nagarin** in two Brahmanas which are not earlier than 
600 B.C. 

Technologically the PGW period is distinguished by the use of iron 
implements comprising spears, arrowheads, hooks, etc. Consistent C-14 
datings do not make them earlier than circa 850 B.c. The use of iron in the 
later Vedic texts is indicated by several terms. Iron objects recovered from 
Atranjikhera implies advanced knowledge including the use of the bellows. 
Bhastra, which became a common term for bellows in post-Vedic times, is 
interpreted as a. leather container in the Satapatha Brühmana;" but it may 
imply the acquaintance of the people with the bellows towards the end of 
the Vedic period. 

Several terms for iron are found in the late Vedic texts. The term 
éyama occurs in the Vajasaneyi Samhita, the youngest of the Yajus collec- 
tion, which might belong to about 800 B.C., for it is later than the Taittiriya 
Samhitā.”” The term $yamena is found in the Atharva Veda, IX.5.4. and $yama 
ayas in X1.3.1, 7; but these books are part of the priestly literature rather 
than of “popular poetry", and are possibly later in time"? Since in its present 
form the AV is certainly the latest of the four Samhitas,” these references can- 
not be attributed to a period earlier than 800 B.C. The terms hrsnayas, karsna- 
yas occur in Jaimint Upanisad Brahmana, 1.90, which is later than the Sata- 
patha Brahmana and Aitareya Brühmanaj? and may be later than 600 B.C. 
Curiously enough the Egyptian word for iron is black copper from heaven,” 
which is almost the same as krsnayas. Similarly glass beads and bangles found 
in the PGW levels** have their counterparts in the term hüca in the Vedic 
textes : 

On the basis o£ the iron objects that have been discovered so far in the 
Panjab, Haryana, western UP and the adjoining areas of Rajasthan in the 
levels belonging to circa B.C. 800-500 we cannot postulate their use in handi- 
crafts and agriculture on amy considerable scale. In this phase only arrow- 
heads and spear-heads supplemented by nails? have been encountered; axes, 
hoes and sickles are rare, and ploughshares are completely absent. It was 
therefore primarily am age of iron Weapors and not of iron tools. Since the 


Upper Gangetic basin does not have any rich iron mines, and since the 
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evidence for the use of bellows seems to be doubtful," the number of wea- 
pons was limited, and most probably they were in the sole possession of 
princes and nobles, 

The PGW deposits, which are at several places four to five metres deep, 
leave no doubt that these settlements lasted for at least three to four centu- 
ries. Their relative stableness, their richer context indicating increase in 
population suggest that they were inhabited by agricultural communities. 
The late Vedic texts speak of four, six, eight, twelve and even of twenty-four 
oxen being yoked to the plough’: which may indicate yoking of more than 
two oxen to break the hard soil. The importance of field-agriculture was 
realised, and the ploughshare made of khadira was asked in prayer to confer 
cows, goats, children and grain on the people." It seems that the plough- 
share made of khadira or kattha, which is called very hard and compared to 
bones in the Satapatha Brahmana,*® was used on a considerable scale. But 
in the Atharva Veda the plough is described as paviravant*! or pavarivam,” 
which is interpreted as having a metal share like that of lance;** this was 
possibly an iron share. Similarly, in recitation an instrument called kusi, 
an article made of metal or wood, was used for marking.“ In later times the 
term came to mean an iron ploughshare and is still used in that sense in the 
dialects of western UP, the Panjab and Haryana. But we do not get any iron 
ploughshare in the PGW levels. In the age of the Rg Veda ploughshares of 
hhadira and udumbara were used. The practice continued into later Vedic 
times, and the ritual is still observed in the Banaras area. According to it, 
before the start of ploughing, a small piece of land is furrowed with the 
wooden share attached to the plough. 

A few implements found at Atranjikhera** appear like reaping hooks, 
but no iron sickles have been found in the family books of the Rg Veda. 
Düira appears in its late portions, and is used for both a reaper and a sickle 
meant for cutting. Its derivative da, dau, etc. means a large agricultural cut- 
ting tool in north-eastern India, but in Haryana and the neighbouring regions 
its derivative daranti means a sickle for reaping. Srni is another term for 
reaping sickle found in the late portions of the Rg Veda, and also in the 
Atharva Veda,* but the term is not widely used. It is significant that the 
later Vedic texts specifically use the term lavitra'* for the reaping hook or 
reaping the crops. But we have no exact idea of the material of which these 
sickles were made. All told, the PGW /later Vedic people practised field- 
agriculture, but iron does not seem to have played any role in it. 

_ In the age of the Rg Veda, yava or barley was produced. Barley ripens 
quickly and does not require much rain. Therefore the sole dependence of 
people on it suggests that they lived from hand to mouth because of a lack 
of knowledge of the other crops. But besides barley, rice and wheat? have 
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been found in the PGW levels at Atranjikhera. All these are attested 
by later Vedic texts which know of barley, rice (vrīhi), bean-pulse (asa), 
and sesamum (tila); millet (Syamaka)** is also mentioned. In the Vedic 
texts another name for paddy crop is sastika, which ripened in sixty days.” 
An inferior type of rice, it survives now as sāłhī in almost the whole of 
northern India.** The fact that this variety is used in Hindu rituals in pre- 
ference to the other varieties shows that it was the earliest type of cultivated 
rice. Godhüma or wheat found in the PGW levels appears in several later 
Vedic texts, but so far bean, sesamum and millet have not been discovered 
in the PGW levels. However besides wheat, barley and rice, lentil, black 
gram (urd), green gram (mung), grasspea and linseed have been reported 
from chalcolithic levels in Madhya Pradesh. The cultivation of rice in 
western UP might be explained by the fact that in ancient times this area 
had a heavier rainfall and much waterlogging. The continued use of rice 
in Vedic rituals’? is also explained by this fact; on the other hand it is signi- 
ficant that wheat has no place in these rituals. 

Animal remains from Atranjikhera include bones of cattle and other 
animals bearing cut-marks and leave no doubt that they were used for food. 
Animal bones from Hastinapura show that young cattle were used as 
food.** Sacrifices prescribed in the later Vedic texts indicate the killing 
of cattle and other animals on a large scale, and animal food is an important 
item in the life of the Vedic people. Sacrificial altars have not been dis- 
covered so far, although such a claim is made for Kausambi in connection 
with the purusamedha. 

Although the remains of horse have been found at Hastinapura,” it 
is not clear whether the animal was used for food. So far the remains of 
horse have not been recovered from any other PGW site. Horse-goods be- 
longing to about c. 900 B.C. have been reported from the Gandhara graves." 
In any case the importance of horse and chariot is attested by the RV and 
more so by subsequent Vedic texts which prescribe a place for horse in the 
asvamedha, rajasuya, mahavrata, etc. 

To the PGW levels belong a good number of pots. It is thought that 
they were used for eating by members of the upper classes, but some of 
them may have been used for cooking; of course the point can be established 
only if marks of soot are noticed on them. Others may have been used in 
rituals which formed a striking feature of the later Vedic religion. It is not 
possible to produce corroborative evidence from the Vedic texts regarding 
the colour and fabric of these pots, but something can be said about their 
types. The two typical PGW pots are bowls and dishes; we do not meet with 
hündis, which became a widely prevalent cooking pot in subsequent times. 
It is remarkable that the later Vedic terms ambarisa;,* ukha, kandu, 
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sthalij* bhrastray stand for frying pans, resembling broadly the dishes that 
have been discovered. These recall to our mind the pots in the red ware 
found in the PGW levels. Kwmbha** was meant for storing water and Rosa" 
for storing grain; these again may have been non-PGW pottery. Kunda seems 
to be the term used for bowl,“ and the term kunda-payin™, drinker from the 
bowl, is used as a proper name. Sarava is another name for bowl, which 
was also used for measuring corn. According to the Kalya@yana Sraultasütra 
(11.4.27-34) a small bowl or cup was indicated by the word kapala, because 
of its resemblance to the skull;™ sacrificial offerings were placed in it. Many of 
the PGW bowls may have been used for ritualistic purposes, and they re- 
mind us of the later Vedic Aapalas meant for offering sacrificial cakes to 
gods. 

The terms for cooking pots in later Vedic texts suggest that frying was 
an important form of cooking, and this purpose was served by the dishes that 
have been discovered. Some inference regarding the use of the PGW and 
other dishes can be made from the size of the ovens that have been dis- 
covered, The Atranjikhera PGW level hearths are semi-oval in shape and 
25 to 30 cms in height.” An oval-shaped hearth, partly underground, was 
found in the PGW level at Kaseri in the district of Meerut.” ‘The hearths 
from Ahicchatra belonging to the earliest phase of the NBP period, into 
which the PGW merges itself at this place, are underground ovens.” In the 
case of both Kaseri and Ahicchatra we should find out whether the size of 
the PGW level pots matches with the PGW ovens. 

‘The rows of hearths discovered at Atranjikhera in the PGW levels as 
well as the sets belonging to post-PGW levels at Ahicchatra show that these 
were meant for communal feeding or for cooking the food of large families. 
A hearth showing one mouth and three openings was found in Atran jikhera 
besides another hearth on a kitchen floor belonging to the period of overlap- 
ping of the Painted Grey and the NBP Wares.”* Obviously these hearths were 
meant for feeding a large family. In the case of the hearth at Ahicchatra™ 
as many as three cooking pots can be placed at a time on the multiple ovens. 
The multiple hearths with baked brick wall from Purana Qila from the 
‘Maurya’ levels can take four pots at a time. A row of four hearths has 
been found at Ahar," but these are rectangular and above the ground, and 
not oval and underground, as is the case with the Kaseri and Ahicchatra 
hearths as well as the ‘Maurya’ hearths from Purana Qila. The term 
bhrastra or bhrastra in the Vedic texts throws some light on the communal 
character of the later Vedic hearths. This term is interpreted as frying pan," 
but it might mean a large cooking fire, for almost in the entire western UP, 
Haryana and the Panjab its derivative bhalthi stands for ovens meant for 
cooking food on the occasion of communal feasts, although bhatthi or 
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bhattha is also used for brick-kilns. My inquiry shows that the traditional 
bhaitht erected for communal feeding in western UP is invariably subter- 
ranean and is semi-oval in shape. This may be a survival of the PGW hearth 
corresponding to the Vedic bhrastra/ bhrastra. 

The later Vedic phase is marked by the predominance of sacrificial 
rituals, conducted by priests and mainly meant for tribal chiefs and princes, 
in which laying the fire invariably plays an important part and is also pres- 
cribed for the vaiśyas or peasants. Archaeological evidence for this practice 
is scarce in the PGW levels. ‘Fire-altars’ in the form of shallow oval or rectan- 
gular pits have been reported from Amri, Lothal and Kalibangan," and 
possibly they continued in some form in the subsequent centuries. Circular 
firepits discovered at Atranjikhera in the PGW levels? may have served 
sacrificial purposes. Horizontal excavations are likely to expose more of the 
firepits, which may have been borrowed by the PGW people from the 
preceding cultures. 

All told, the stage of the material equipment of the PGW phase, called 
as such because of the distinctive character of this pottery, is comparable on 
many counts to the material culture of the later Vedic texts. We notice the 
beginnings of territorial state formation, advent of social stratification, and 
the emergence of administrative machinery, in the later Vedic texts; all these 
presuppose a full-fledged agrarian society, not typical of the RV phase. 
Although a good portion of the geographical areas covered by the RV over- 
laps the area covered by the later Vedic texts and PGW culture, the fact that 
the RV people were mostly pastoral, used neither iron nor glass, and culti- 
vated only barley, rules out the possibility of their being equated with the 
members of the PGW culture. On the other hand we have a good case for 
employing the PGW archaeology for the study of the Vedic culture. If this 
position is accepted, the combined method can help us to form an integrated 
picture of society and economy in the first half of the first millennium B.C. 
in the Sutlej and upper Gangetic basins. 
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Terracottas 


(CIR. 600 B.C.-A.D. 600) 


DEVANGANA DESAI 


Trrracotras or baked clay figurines, which appear to be spontaneous 
handiwork of the simple folk, can be produced on a large-scale only when 
certain social conditions are fulfilled. Their making involves “technical 
equipment at an artisan level which goes beyond the independent domestic 
pattern of production” and is possible in a society which is well-settled and 
differentiated into specialized professions including that of potters. It is 
undertaken when there is a demand arising from institutionalized religious 
cults which require the use of clay figurines as votive offerings, magical 
charms or household deities, and from a public who would buy secular 
figurines and plaques for decoration of homes, toys for children and varied 
other purposes. Such religious and secular demands for terracottas can be 
efficiently fulfilled on a large-scale in urban societies. The large-scale terra- 
cotta production is closely related to the process of urbanization and the 
development of markets. The establishment and the growth of well-organized 
markets, the most essential feature of the urban economy, is a stimulus to the 
expansion of industries in general including that of terracottas." 

The history of terracottas in India shows that the large-scale production 
is associated with the rise and flourishing of urban cultures. ‘The early settled 
cultures of Baluchistan and Afghanistan begin to produce terracottas in their 
later stages when they were evolving from village to town. level and when 
religion was institutionalized. Large-scale production of terracottas is seen 1n 
the urban culture of the Indus valley. It is significant to note that compara- 
tively very few terracottas are found from the village settlements of the post- 
Harappan Chalcolithic cultures, although these were river valley sites with 
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easy availability of clay. Similarly, there is a conspicuously scanty production 
of terracottas among communities of the Ochre Coloured Pottery and the 
Painted Grey Ware.’ Terracottas appear again with the second urbanization 
in northern India from cir. 600 B.c. and are seen on a mass-scale from 
200 B.C. to A.D. 300 when the urbanization was at its peak. But they 
became less popular in the post-Gupta period with the decay of towns 
and decline in urban culture. Terracottas of ancient India are the art 
and ritual objects of an urban culture that flourished from about 600 B.C. 
to A.D. 600. 

From cir 600 B.C. there was a ferment in the social climate of northern 
India which was a part of the ferment of the Iron Age in the civilized world 
from the Mediterranean to the Jaxartes in Central Asia. The regular use of 
iron technology ushered in a process of gradual urbanization in the Ganga- 
Yamuna valley which reached its peak in the period after 200 s.c. The use 
of iron implements in agriculture and in the clearance of dense forests made 
agricultural production on a large-scale possible hitherto unknown in earlier 
periods. With extensive agricultural cultivation a surplus was created which 
was large enough to sustain non-agricultural groups. Specialization in indus. 
tries and crafts became possible, which gave an impetus to trade. Transport 
was made more efficient because of better equipment. Coins began to appeat 
for the first time in the levels associated with the Northern Black Polished 
Ware (550 B.C.—200 B.C.) in many sites of Bihar and Uttar Pradesh.’ The use 
of coins, in its turn, brought revolutionary changes in social and economic 
life. Even small artisans and workers could save for future use and amuse- 
ments. Manufacture of cheap goods for popular consumption became profi- 
table with money-economy. Commodity production developed considerably 
with coinage. 

Specialization and concentration of industry and crafts along with the 
growing volume of trade made the centres of production grow into busy 
towns. Varanasi is such an example which became one of the six cities in 
Buddha’s time by its specialization in textile industry. We find that gradu- 
ally there were jalapattanas or towns where goods were brought by boats, 
sthalapatianas where goods were brought by roads, dronamukhas where 
goods were brought both by sea and land, putabhedanas or mercantile 
centres where seals of packed goods were broken, panyapattanas or market- 
towns and rajadhanis or capital towns.‘ There were two long-distance trade- 
routes connecting a number of towns: Uttarapatha or northern route from 
Rajgir to Pushkalavati (Charsada), and a southern route from Rajgir and 
Sravasti to Pratisthana. There were also four minor routes from Rajgir to 
Kapilavastu, Sravasti, Campa, and to Kaliiga.’ Thus there was a network 
of towns and markets in the early historic period. 
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‘The urban life created multifarious demands in response to which 
various industries and crafts sprang up. The Jatakas mention eighteen crafts 
which kept on increasing in number. The Digha Nikaya speaks of twenty- 
eight crafes and the Mahavastu speaks of thirty-six kinds of workers. The 
Milindapafiha, towards the beginning of the Christian era, enumerates 
seventy-five occupations and describes a busy town market) Luxury indus- 
tries such as perfumery, ivory-carving, fine textile industry, jewellery-making 
etc. considerably developed in the post-Maurya period. 

Pottery was also recognized in ancient India as one of the eighteen 
industries and was undertaken on a large-scale. The deluxe pottery generally 
known as the Northern Black Polished Ware, produced by refined. iron 
technology. Was traded from Magadha (south Bihar) where major centres of 
its production were located, to far away places like Taxila. That it had 
reached several central Indian sites such as Kayatha, Ujjain and Besnagar 
by cir. 500 B.C. can be evidenced by Carbon 14 dates. ‘Trade in this fine 
pottery must have made potters rich. Besides this luxury ware, potters made 
red, black and grey wares as seen from excavations in Bihar sites. They 
also earned from the making of ring-wells which were used for sanitary 
arrangement in towns. An early Jain text, Uvasagadasao, speaks of one potter 
Saddalaputta who owned five-hundred workshops and had a large number 
of potters working under him. The Mahaummagga Jataka refers to a potter's 
hireling, which suggests that there was a thriving business of potters. From 
the Buddhist literature we know that potters were well organized into guilds, 
and that there were villages (suburbs) of potters outside the gates of cities. 
Thus, there was a demand for the potter's craft in the urban culture of the 
period. 7 
In understanding early Indian terracottas three points deserve special 
consideration. The first is that the terracottas that we have come across SO 
far have been found from urban sites and have as their clientele the urban 
people whose needs, interests and tastes are reflected in them. Secondly, they 
were produced on a large-scale because there was a market for them. There 
was a demand for terracotta figurines both at religious and secular levels, 
which could be met because of the existence of a well-organized class of 
potters. Thirdly, tribal and peasant cults and rituals are represented in ter- 
racottas, but their treatment is marked by urban sophistication. 

We shall study here in a broad outline the social history of terracottas. 
"T'erracotta-making is viewed as a social process in the context of the art loving 
public and the potter-artist of the period. ‘The period cir. 600 BC-AD. 600 
has been divided into five sub-periods on the basis of socio-economic and 
political changes. These are (i) cir. 600-320 B.C» (ii) cir. 320-200 5.65 (iii) 
cir, 200 B.C.-A.D. 505 (iV) cir. AD. 50-300; (Y) cir. A.D. 300-600. 
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We find a few specimens of terracottas of this period before the cons 
ciously organized movement in art begins under the Mauryas. As there is 
a controversy among art historians about the existence of terracottas in the 
pre-Maurya period, it is best to give data from archaeological excavations 
of sites. The pre-Maurya terracottas are found mainly from sites in Bihar, 
Among the earliest are terracottas from Buxar, ancient Charitravana on the 
Ganga, in Shahabad district. Here four animal figurines and two human 
figurines have been found from pre-N.B.P. and pre-coin level of period I 
From Pataliputra (Patna), which was Magadhan capital from the fifth cen- 
tury B.C., we have human figurines and nagas (snakes) from its pre-coin, 
earliest level of period I.° From Vaisali (Basarh in Muzaffarpur district), 
the Licchavi capital, we get terracotta nagas in its pre-coin and. pre-N.B.P. 
level of period I." From Champa, five km. west of Bhagalpur, we get a 
terracotta naga (female) from its early N.B.P. level, dated by the excavator 
to sixth-fifth century s.c." From Chirand in Saran district and Sonpur in 
Gaya district naga figurines have been found along with N.B.P. ware.'? At 
Chirand, this phase is pre-structural. 

The naga figurines found at Vaisali, Pataliputra, Champa, Sonpur and 
Chirand are stylized and show an iconographic form consisting of hood of a 
snake and human body. There are punched circlets for breasts and navel 
and incised lines to mark parts of the body (fig. 1). The figurines were pos- 
sibly used as votive offerings or as images in the naga cult. So powerful must 
have been this cult in this tegion and other parts of the Middle Ganga 
Valley, that it survived for more than 700 years, as we can see terracottas of 
the same form and style up to the Kusana period. 

The Mother goddess cult was yet to develop in its full-fledged form. 
The female figurines are not widely prevalent in this period. The Buxar 
female figurine (fig. 2) has a round face, wide eyes which are incised, punched 
car-lobes, prominent breasts and perforations over the head for decoration." 
This type is also seen from Pataliputra (Patna Museum, Arch. No. 433° 
from Kumrahar) and Kau£ambi.'* That this type of female was associated 
with a Mother Goddess cult is certain, as we have another example of such 
a hand-made female from Buxar (fig. 3) who is sitting on a stool and holding 
a child in her left hand (Patna Museum, Arch. No. 6303). There is another 
type of animal-faced hand-made figurine from Pataliputra'* (fig. 4). The 
excavators identify the figurines as males, but the punch-marks for breasts 
and navel indicate that they are females. 

All the terracotta figurines of this period are hand-made. They are not 
decorative or artistic in intent and are not produced on a large-scale. ‘The 
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society had not yet reached the stage of commodity production. The process 
of urbanization had just begun, but it had not made much of an impact on 
the cultural life of the people. It will be noticed that figurines from Buxar, 


Fic. 2. A pre-Maurya Mother 
Goddess from Buxar, excavated 
from pre-N.B.P. level 


Fig. 1. A naga figurine from Patna 


Fic. 3. A pre-Maurya Mother Goddess 
from Buxar 


HISTORY AND SOCIETY 


FIG. 4. Pre-Maurya Goddesses of Pátaliputra Fic. 5. A Dancing Girl from 
Bulandibagh, Patna 


Pataliputra and Vaiśālī have been obtained from pre-coin levels. Earlier 
traditions and Chalcolithic technology continued along with iron tools and 
N.B.P. ware in several sites of Bihar. This probably explains the archaic 
nature of terracottas in this period. 


II. cir. 320-200 B.C. 


‘The tribal and peasant cults continue in the Maurya period, but for 
the first time we see terracottas as objects of art. Secular and artistic terra- 
Cottas are mainly confined to Magadha (south Bihar) which had become the 
most important economic and political centre of India under the Maurya 
empire. As Prof. Niharranjan Ray has shown, court influence was the pre- 
dominating feature of the Maurya art in stone, commissioned by King Asoka 
for the propagation of Buddhism. The tall and elegant columns with theit 
naturalistic perfection in animal sculpture reflect austerity and dignity of 
the royal court, and also the love of foreign art, Achemenian and Hellenis- 
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tic." The Mauryas had established diplomatic and economic ties with West 
Asiatic and. Hellenistic countries. So great was the influx of foreigners in 
the Maurya capital, Pataliputra, that, as Megasthenes notes, the municipal 
board had to set up a special committee to look after them. 

Foreign influence is reflected in terracottas of Pataliputra (Bulandi- 
bagh, Patna) “with definitely Hellenistic heads and faces, Hellenistic model- 
ling and, in a few cases, also Hellenistic drapery’. They remind us of the 
Tanagra terracottas of the fourth-third century ».c.^ The emphasis on dra- 
pery and elongated physique is a common feature of both Pataliputra and 
‘Tanagra figurines. 

These dancing girls and graceful ladies of the Maurya capital (fig. 5) 
breathe the air of urban sophistication with their smooth and sensitive 
modelling, dynamic dancing movements, delicate neck, and rich, probably 
starched, drapery. They reflect the tastes and interests of the royal family 
and the éresthin class who had acquired a dominant position in the social 
life of the period. As these terracottas are large and fragile, they could not 
have been preserved in small houses or huts of the common folk. They were 
meant for decorating large palaces of royal and aristocratic families, and 
were most probably produced by rájakumbhakaras or royal potters of whom 
Panini speaks about." These potters did not produce for the market but 
produced for the individual needs of the royal family. The Cullakasettht 
Jataka also refers to a king’s potter. There were artisans attached to wealthy 
éresthins also.” * 

We may mention here that the Maurya date of the Patna dancing 
figures is sometimes questioned by art historians. But the find of a similar 
figure from Sonpur (Gaya district) in its period II along with N.B.P. ware 
shows its Maurya date, while figurines of period III at Sonpur show Sunga 
characteristics.” i 

Sophistication in its highest form is seen in terracottas of Buxar mainly 
representing fashionable ladies with elongated foreign facial features and 
elaborate hair-styles in numerous varieties." The foliage and floral designs 
in their ornaments and head-dresses suggest that they could be females as- 
sociated with vegetation and agricultural rites (fig. 6). Panini informs us 
that the Salabhafjika festival was peculiar to the eastern people. From the 
Buddhist literature it is known that the people plucked Sala flowers and 
celebrated the festival amidst merry-making. We learn from the literature 
(Meghadiita) of a later period that in a similar vegetation festival of Asoka- 
bhafjika, Agoka leaves were worn on the ears by the girl, who performed 
this rite of rejuvenating the tree. The Buxar figurines with floral and foliage 
motifs seem to be a sophisticated version of fertility maiden. A à 

Along with these urbanized figurines, we also see a continuation of 
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Fic. 6. A female figure with vegeta- 
tion motifs. Buxar 


archaic forms in terracottas. The naga figurines seen in the earlier period 
continue to appear in several sites of the Middle Ganga. Valley. They retain 
the linear abstraction and stylized form of the earlier period. The naga 
worship on the new and full moon days was known to Kautilya. He says that 
persons knowing Atharvavedic magic should perform auspicious rites in 
honour of snakes to ward off their danger (Arthasastra, IV-3). 

The cult of the Mother Goddess was widely prevalent in the Maurya 
period the evidence of which is found not only from terracotta figurines 
but also from numerous stone discs representing the goddess, sometimes with 
her partner." Such discs are found in a number of sites from Bihar to the 
Punjab and Taxila. The largest number of Mother Goddess terracotta 
figurines are found at Mathura, which, in the Maurya period, became an im- 
portant terracotta-making centre outside Magadha. Here Mother Goddess 
figurines (fig. 7) have been found along with N.B.P. ware and coins in the 
early and middle phases of period II. Their archaic and vital form is alto- 
gether different in idiom from Magadhan figurines. The inspiration is clearly 
religious. There is no emphasis on drapery as in Patna figurines. The 
Mathura figurines represent a fat Steatopygous female, with prominent 
breasts, an applique collar or necklace, an applique girdle often punch- 

, marked or incised, and a well-marked navel. The earlier examples have 
animal or bird-like face which is replaced by moulded oval face in later ex- 
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amples (fig. 8). Rosettes and large round earrings are peculiar decorations of 
this type of goddesses. 


508 


Fic. 8. A Maurya Goddess 
Fic. 7. Maurya Mother Goddesses from Mathura from Mathura 


The Mathura types of the goddess are seen in several sites of Uttar 
Pradesh. V. S. Agarwala has pointed out the similarity of Ahicchatra 
figurines (stratum VIII) (fig. 9) with those of Mathura.** A figurine showing 
a broad-jewelled girdle from Hastinapur (mid-level of period ILI) is similar 
to one of the types of the goddess of Mathura.” Saraimohana near Varanasi 
(period I-B with N.B.P. Ware)? and Vaiśālī (early level of period 11)” also 
show a Mathura type of female figure with applique necklace and girdle 
and incised eyes (fig. 10). Similarly, Masaon?" near Varanasi has, along with 
N.B.P. Ware and punch-marked coins, female figures with pinched up nose, 
big neck and prominent breasts, which have resemblance to Mathura 
figurines. Similar figurines have been found at Kausambi." 

We may mention here that Charsada (Puskalavati) in Gandhara on 
the junction of several trade-routes, has typical Mother Goddess figurines of 
smooth and levigated clay excavated from the levels dated between cir. 
250 5,C.-100 B.C.” But these figurines with small breasts, applique eyes resem- 
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AAT 


Fic. 10. A Maurya Goddess 
TIG. 9. Mother Goddesses from Ahichchhatra from Saraimohana 


bling inverted shells, and without an indication of navel are different from 
female figurines of Mathura and Pataliputra. 

A popular theme in the Maurya period is animals: elephants, horses, 
rams, bulls, dogs, etc. Animal figurines of Pataliputra, Buxar, Vaisalt, 
Mathura, Hastinapur and Atranjikhera are meticulously decorated as in 
cases of ceremonial animals. The decoration consists of the prevalent 
applique technique and punch-marked and incised circlets. It is interesting 
to see that the animal figurines of Mathura have rosette motifs similar to 
those seen on the Mother goddess figurines. Elephants of Hastinapur and 
rams of Vaiéali are decorated with vegetation motifs reminding us of the 
same motifs on the Buxar female figurines. It is possible that animal terracotta 
figurines were connected with Mother goddess worship. The contemporary 
stone-discs show animals such as lion, elephant, horse, ram and deer sur- 
rounding the goddess. Animal figurines may have been also used as toys. The 
Vessantara Jataka refers to toys consisting of horses, bulls and elephants. 

Thus we see that in the Maurya period secular and artistic figurines 
have been mainly confined to Magadha whereas other sites of the period 
have generally ritual figurines. The monopoly of the Magadhan state in 
economic and political field and the resultant social inequality are reflected 
in terracottas of the period. The royal society and the upper class of Magadha 
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commissioned special potters to produce artistic terracottas resembling 
Hellenistic figurines, whereas the country outside Magadha was producing 
crude terracottas for cults and rituals. Magadhan (Patna, Buxar) terracottas 
have been found from Kausambri, Bhita and Rajghat, but the reverse is not 
the case.” This indicates that the Magadhan terracottas were popular in 
other regions and possibly also that they were traded. Candraketugarh and 
Tamluk in Bengal have some specimens of this period, but these also show 
influence of the Magadhan style. The economic and political centre of gravi- 
ty was located in Magadha which dominated the cultural scene in this period. 


III. Cir. 200 B.C.-A.D. 50 


There is a spectacular and unprecedented growth of terracotta industry 
in this period as a consequence of the rapid progress of urbanization. Nume- 
rous centres between Bengal and the Punjab come into prominence. ‘The 
rule of the Suigas which followed the imperial Mauryas lasted for a short 
time. After Pusyamitra Sunga’s death in the middle of the second century B.C. 
we see the rise of numerous small kingdoms of Kausambi, Kogala, Mathura, 
Pafcála, etc. having independent coinage system. The political and econo- 
mic dominance of the Magadhan state broke down and the surplus was 
widely distributed among other regions. Even private individuals amassed 
considerable wealth. 

‘The vigorous trade and the growth of numerous industries and crafts 
accelerated the pace of urbanization. The literature of the period records 
a larger number of industries and crafts than those noted in the Arthasastra.* 
The growth of trade and industries considerably improved the position of 
the mercantile and artisan groups. The ruler’s control over artisans was 
weakened by the increase in the number of guilds. The heads of artisan 
guilds, the jethakas were accorded high social status by the king. Artisans 
worked as independent persons and earned cash income in contrast to dasas 
and karmakaras who worked for getting food and dothes.* The payment 1n 
cash naturally served as an incentive to the artisan to work hard and produce 
enough to cater to the demands of the market. 1 

The demand also increased as the purchasing power of the people in- 
creased. In the Maurya period it was mainly the royal house and wealthy 
resthins that indulged in art and luxuries. In this period there were many 
other sections of people who were in a position to afford luxuries. ‘There 
was now a class of nagarakas (citizens) who had leisure and money to afford 
art. Even common. people including potters, ivory carvers, masons and 
weavers had money to spend on decoration of religious monuments, as evi- 
denced from the inscriptions of Bharhut and Safichi. In respect of terracottas, 
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Nic. 11. Pañcacūdā Goddess with five symbols in 
head-dress, Tamluk, about gnd-ist centuries B.C. 


there were more people to buy them, not only for religious but also foi 
decorative purposes. i 

The potter in this period had to meet the mass demand for terracottas 
This he was able to do by adopting the mould technique in the manufactur 
of terracottas. The adoption of this technique gave such a great boost to th 
production that terracotta making rose to the level of an industry. Terracotta 
became commodities for the market. T'he direct control of the royal patron — 
over the potter was weakened in this period. An impersonal relationship of | 
the potter and his clientele developed through the agency of the market. 

The use of the mould was also made possible because the public was 
not particularly interested in the individual creation of an artist. The repro- 
duction of the same subject and composition did not affect the market value 
of terracottas. 1 

‘The adoption of moulds in terracotta production facilitated the depic 
tion of narrative and illustrative themes in which the public were interested. 
The round figures of the earlier period gave place to compositions in flat 
reliefs, consisting of several figures. Exhaustive details of dress, ornaments, 
coiffure, etc, were minutely worked out in terracotta plaques as in ivory- 
carving. Even the stone art reflects the same mental attitude and the same 
formal principles of style. The gap between the stone and ‘terracotta art 
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almost disappears in this period. One can see much similarity, for instance, 
between the stone reliefs of Bharhut and the clay art of Balirajgarh in 
Bihar.** There is, however, a difference in the thematic content of these arts, 
as their functions are different. 

Religious themes are represented in a large number of terracotta 
plaques, but their treatment is influenced by urban sophistication. Almost 
all the excavated sites have yielded female figurines associated with the 
Mother Goddess and vegetation cults. But the goddesses are decorative female 
figurines in urbanized garbs. Instead of the primitive archaic goddesses of the 
Maurya period, we have beautifully decked and richly bejewelled female 
figures with elaborate hair styles. Nudity is often shown through their trans- 
parent fine apparel. Fine textiles and a large variety of rich ornaments 
which we have seen in this period were possible because of the growth of 
industries of luxury. So many ornaments are rarely represented in art of 
other periods. 

&ri-Laksmi, the goddess of prosperity, wealth and beauty became à 
popular goddess with the rise of commercial and mercantile communities. 
Her representations are seen in numerous terracottas of Tamluk, Candra- 
ketugarh, Bangarh, Harinarayanpur, Lauriya Nandangarh, Kaugambi, 
Mathura, Awra, etc. Another auspicious goddess Vasudhara, probably related 
to Anahita, who holds two fish in her hand, became popular in Rajasthan, 
Uttar Pradesh and Bengal. The cult of the goddess with five ayudhas or 
weapons in heads (fig. 11) who may be called Pañcacūdā for convenience, 
was widely prevalent from Bengal to Punjab (Rupar). The representation of 
her partner in plaques of Ahicchatra (ph. 1) and Candraketugarh sug- 
gests that she was a fertility goddess whose ceremonial or symbolic marriage 
was celebrated for the general welfare of the community and for agricultural 
and vegetation fertility," as in the West Asiatic cultures. The male partner 
of the goddess holds a musical instrument reminding us of the role of music 
in fertility rites. "There is another vegetation goddess at Mathura, Kausambi, 
Ahicchatra, Rajghat, Rupar, etc. who has elaborate hair dress with palm 
fronds or corn sheaves. Auspicious and fertility symbolism are shown in asso- 
ciation with goddesses of this period. They touch their own mekhala (girdle) 
or earring, hold flower in one hand, hold two fish, wear auspicious symbols 
in head-dress and have symbolic amulets and ornaments. 

Several male deities also make their appearance, not only as the consorts 
of the goddess but also as independent figures. We see plaques representing 
Sürya (Chirand, Candraketugarh), winged deity (Vaisali, Kausambi, 
Balirajgarh, Candraketugarh, Tamluk) and squatting yaksa figures probably 
representing Kubera (Candraketugarh, Kaugambi, etc.). There are also 
male figures standing on wheeled ram, elephant and horse. 
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Fic. 12. Satavahana heads from Nevasa 


The cults of these gods and goddesses were associated with festive 
gatherings (samajas) in city gardens (nagaropavana), which become a favourite 
subject with the terracotta-public. In urban atmosphere, remote from the 
actual relation with nature and growth of plants and corn, the celebration 
of these fertility festivals tended to get secularised and sensualised. They 
were treated as kridas (sports), to use the word from the Kamasiilra, for such 
fertility festivities. The garden party scenes of Mathura breathe secular air 
(ph. 2). Similarly, a plaque from Kaugambi (ph. 3) showing a richly dressed 
couple sitting on a chair manifests urban tastes and vision in its depiction 
and seems to be associated with the sophisticated nagaraka class." ‘The 
ritual significance is retained by showing the woman touching her own 
earring which is a symbolic gesture associated with fertility goddesses such 
as Sri. 

‘The taste of the nagaraka class is reflected in some of the plaques showing 
gosthi or cultural parties (Kausambi), wrestling, animal-fights (Kausambi), 
palace scenes, ladies decorating themselves (Kausambi, Mathura, Rajghat), 
a well-dressed nagaraka with a parrot in hand, a na@garaka with elephant 
(Candraketugarh), a child writing an alphabet (Haryana), Kamagastriya 
scenes (Chandraketugarh, ‘Tamluk, Bhita, K 
(Kausambi, Sankisa, Mathura, Ahicchatra 
(Kausambi), etc. The vast arr 
the period have succeeded ir 
culture in terracottas. 


ausambi), love-making couples 
) Udayana-Vasavadatta theme 
ay of themes is baffling. The potter-artists of 
1 presenting the dynamic quality of popular 
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Satavahana terracottas 

Active trade with Rome and the consequent commercial prosperity in 
southern regions created a favourable situation for the manufacture of terra- 
cottas during the early centuries of the Christian era, We see terracottas 
(kaolin figures) in a number of towns such as Kondapur, Yellesvaram, 
Nagarjunakonda and Chebrolu in Andhra Pradesh, Sannathi in Mysore, 
and Ter, Paithan, Kolhapur and Nevasa in Maharashtra. 

From the Periplus of the Erythraean Sea, we get detailed information 
about the maritime trade between India and the Roman empire and the 
number of ports and inland market towns which had come up as a result of 
this trade. The discovery of the Roman coins of the first century A.D. in south 
India and the well-known reference of Pliny of the drainage of gold from 
Rome to India indicate the favourable balance of trade and the resultant 
wealth and prosperity. 

It is in this period of urbanization in the South that we get one of the 
earliest inscriptions referring to a guild of potters. This inscription from a 
cave at Nasik records that money was deposited with a guild of potters for 
the benefit of the Buddhist sect residing in the monastery? This means that 
the potters who flourished in this period, were well-organized in a guild and 
that money was invested with the guild as in other commercial activities. 
Besides the fine pottery with red lustrous polish, potters also made beautiful 
bangles, amulets and beads, as a large number of these have been found from 
Satavahana sites. Kondapur and Maski were known for terracotta bead 
industry.*° 

Making of terracotta figurines with rich white clay-called kaolin was also 
an industry which catered to the tastes and interests of the wealthy mercan- 
tile community. This is evident in the thematic content of terracottas, most of 
which is secular. Among the themes most popular, are joyous aristocratic men 
and women (whose heads are mostly found), wearing rich ornaments with 
neatly arranged coiffure (fig. 12). Another theme representing an aristocratic 
couple riding a horse reminds us of a similar motif on the capitals of the 
contemporary caves o£ Karle and Kanheri, though however there are stylistic 
differences. There are figurines representing a male riding a horse, children, 
ganas, and animals such as horses, rams, lions and buffaloes. These dainty 
figurines could not have been used as toys as they are too delicate for chil- 
dren’s play. They seem to be decorative pieces. 

The Satavahana terracottas have a totally different idiom from that of 
the northern Indian terracottas. The difference is not so much due to the 
adoption of the double mould technique in the South as the practice of 
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double mould was also prevalent at many places in the North such as 
Mathura, Ahicchatra Purana Qila, etc. It is rather the dainty forms and 
delicate workmanship of Satavahana figurines and the representation of a 
distinct ethnic type of features and physiognomy which distinguishes them 
from those of northern India. 

The cultic figurines showing a nude goddess sitting with legs apart 
are Roman-Egyptian in inspirations and are found at Ter, Nevasa, 
Yellesvaram, Nagarjunakonda, etc.*" That this cult was spread among the 
aristocracy is evident from an inscription at Nagarjunakonda which mentions 
a queen who was avidhava and Jivapula (with her husband and sons alive) 
in connection with this type of figurine. The image seems to have been 
dedicated by the queen as an offering for the fulfilment of certain desires.” 


Fic, 1g. A nagaraka from Chandra- 
ketugarh, Kushan Period 


Kusana terracottas 


Under the Kusanas, India was materially a prosperous country having 
trade links with Rome and the Hellenistic west. A century before and after 
the Christian era, there were several invasions from the nomadic tribes— 
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the Sakas, Parthians and Kusanas as a result of events in central Asia. The 
period witnessed the acculturation process when foreign religious cults, 
motifs and forms were gradually being assimilated into the cultural pattern 
of India. Terracottas vividly document the interesting results of the mixing 
of cultures. 

‘Two distinct trends are noticeable in the Kusana terracottas. One is the 
continuation of the old tradition of moulded plaques as we saw in the 
Sunga or post-Maurya period. The other is the emergence of the new trend 
due to the cultural changes brought about by the influx of new races. 

The older tradition of terracotta reliefs is widely seen at Candraketu- 
garh, Tamluk, Rajghat, Kaugambi, Bhita and Mathura. There is a further 
improvement in the formal quality. The flattened reliefs of the earlier 
period give place to reliefs in depth. The themes reflect the tastes of the 
affluent nagaraka class. We see a well-dressed gay nagaraka (fig. 19) in a danc- 
ing pose (Candraketugarh), erotic plaques (Chandraketugarh, Bhita), a 
woman with parrot on! the right hand (Kaugambi), a woman holding flowers 
(Mathura), a éalabhanjika under a tree (Kaugambt, Rajghat), a drunken 
woman helped by her paramour or husband (Ahicchatra), etc. Some of the 
subjects are seen in Mathura stone art. 

‘The other trend in terracottas represents influence of the new races 
which had infiltrated into India. This second group of terracottas are mainly 
of two types, one produced by double moulds and the other modelled com- 
pletely by hand. Seated ganas and yaksas, grotesque figures, musicians and 
riders on horse back were produced by the double mould technique which 
gives depth and roundness to figures. However, the figures are often crudely 
produced, unlike the Satavahana terracottas of about the same period. They 
remind us of the Seleucian terracottas of the Parthian period.* 

The completely hand-modelled figures were more widely prevalent and 
represented both religious and secular demands of the new public, The newly 
rising Brahmanical cults of Saivism, Vaisnavism and $aktism as well as 
Buddhism were supported by the foreign rulers. Religion was “humanised 
and emotionalised" as à result of the development. of Bhakti (devotion). 
"There was a demand for images of gods and goddesses for household worship. 
Several Hindu gods and goddesses received their shape and form m this 
period. Ekamukhi Siva lihgas are seen in large numbers at various sites 
such as Mathura, Rajghat, Kausambti, Bhita, etc. Balarama, Visnu, 
Karttikeya, Gaja-Laksmi, Sapta Matrkas and Devi Mahisasuramardini were 
seen both in terracotta and stone. Some of the sites of Bengal such as 
Bangarh produced powerful Mother Goddesses with archaic features. Buddha 
and Bodhisattva images appeared for the first time, Mathura and Hastina 
pura have good terracotta Bodhisattvas. 
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Some of the foreign cults were assimilated into Indian religious prac- 
tices. Parthian influence is seen in terracotta votive tanks enshrining a 
Mother Goddess surrounded by birds and musicians." These votive tanks 
have been found from various sites such as Ahicchatra, Hastinapura and 
Taxila (Sirkap). The cult of the nude goddess having Roman-Egyptian 
influence is represented in clay plaques of Bhita, Kausambi and Jhusi. 

The public of the period were interested in portraiture. From the drama- 
tist Bhasa.who flourished in this period we learn about the 7@jakula housing 
statues of ancestors. Kusana royal portraits in stone are well-known. In ter- 
racottas we see a number of heads (with tenons) of both men and women 
with expressive facial features (ph. 4). Sites of Uttar Pradesh have yielded 
better figurines compared to those of Bihar, as the centre of economic and 
political activity was now shifted to the north. Terracotta heads from 
Mathura, Kausambi, Bhita, Masaon, Atranjikhera, Ahicchatra, etc. reveal 
the artistic talent of the potter. “Faces of female figures are characterized 
either by a smile or at least an animation noticeable on the check-bones set 
below a pair of flat wide-open eyes."** Some of the heads represent distinctly 
foreign ethnic features. But there are a number of crudely made heads having 
heavy and harsh facial features. One wonders whether they were meant to be 
portraits. 

The appearance of a large number of crude and coarse terracottas is 
somewhat surprising, as this was a period of great prosperity. Numerous 
gold and copper coins were issued by the Kusana rulers, Even the indigenous 
dynasties issued copper coins. As Prof. R. S. Sharma says, “This would sug- 
gest that perhaps in no other period had money economy penetrated so 
deeply into the life of the common people of the towns and suburbs as during 
this period, a development which fits well with the growth of arts and crafts 
and the country’s flourishing trade with the Roman empire.'^* Urbanization 
was at its peak in this period. Most of the excavated sites show large brick 
structures and baked tiles for roofing and flooring.“ Probably potters were 
preoccupied with the making of bricks, tiles and pots (red-ware) at the cost 
of the artistic quality of terracottas. It seems that new forms of images which 
were emerging in this period required a certain degree of experimentation, 
and hence hand-modelling was resorted to for the purpose. When the potter 
had to meet the large demand for terracottas raised by the increase in the 
purchasing power of the people as well as the increase in population, he was 
forced to pay attention to the production rather than to the quality of ter- 
racottas. However, he could afford to pay special attention to images and 
secular figures had he been paid more for these. Some of the portrait figures 
or heads representing noblemen and aristocrats are well-executed, specially at 
Kaugambi, Bhita, Ahicchatra and Mathura. It is for the first time that one 
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comes across the powerful intensity in the facial expression of Kusana 
terracottas. It is not the ornamental quality but the massive and sturdy forms 
and expressive facial features that distinguish Kusana terracottas from those 
of other periods. 


V. Cir. A.D. 300-600 


This is a period of transition when on the one hand there was a tremen- 
dous prosperity on account of industries and trade and on the other hand 
were appearing signs of decline leading towards feudal conditions. Along 
with the urban mercantile class which was prosperous and ranked high in 
social circles, a new class of landed aristocrats was coming up towards the 
end of the period on account of numerous land grants of the Gupta rulers 
and their feudatories. Land, rather than cash was becoming the medium of 
grants and rewards both in religious and secular spheres. Land-grants to 
Brahmanas transferring revenue and surrendering police and administrative 
functions to the donee weakened the position of the state and led towards 
partial feudalisation.” 

In this period of transition, when the upper classes—both the old com- 
mercial class and the newly emerging landlords—had amassed wealth, there 
was an overall development in the arts of the period—both visual and lite- 
rary. Terracotta art reached the highest technical perfection and refinement 
in the Gupta period. A study of the Gupta terracottas (preserved in the 
Bharat Kala Bhavan, Varanasi) has shown that they have superfine texture 
and do not have admixture of rice-husk in their day. There is also an absence 
of air-holes and grit in the day.” Again, for baking large-sized terracottas 
such as the Ganga and Yamuna of Ahicchatra there were large cylindrical 
pits for special kilns ten to twelve feet in depth.” Lepya-karma, terracotta 
manufacture, was an extant technical term in the artistic yocabulary of 
the period." Perfection in terracotta and other arts was accompanied by 
the general improvement in techniques of metal working. Iron tools of this 
period show considerable improvement. Knowledge in iron technology had 
attained a high standard as seen from the Mehrauli iron pillar of Candra- 
gupta. "That the position of the artisan class had improved can be inferred 
from the fact that they had to pay taxes now. hes 

Two distinct types of terracottas are seen In the Gupta period. The first 
consists of the moulded and modelled (heads of) figurines and small plaques 
used by individuals for household decoration or religious purpose. The 
second consists of the large-sized figures and plaques used for decorating 
temples and monasteries. 


The first group seems to have catered to the tastes of the urban class, 
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the nagarakas. In this group, most of the themes are secular, barring a few 
which are religious, such as Naigamesa and Hara-Gauri. We come across 
beautiful and neatly produced heads of aristocratic men and women with 
varieties of fashions in the coiffure (fig. 14) which one can associate with the 
nagarakas of Vatsyayana who flourished in this period. They are found from 
various sites such as Vaiéali, Rajghat, Bhitari, Bhita, Kausambi, Jhusi, 
Sravasti, Ahicchatra, Mathura, etc. At Bhita, marks of paint are still visible 
on terracotta heads which indicate that they were often painted. The 
small reliefs found from various sites consist of mithunas Sravasti, Bhita, 
Rajghat, Mathura), Kinnara-mithuna (Ahicchatra), erotic scenes (Can: 
draketugarh), lady with pitcher (Pataliputra-Kumrahar, Masaon), mother 
and child (Vaisali, Bhita, Ahicchatra), &alabharijika (Pataliputra-Kumrahar). 
etc. Gagas and horsexiders are also found from numerous sites. 


Fic. 14. Gupta heads from Ahicchatra 


s On the other hand, we have large-sized figures and plaques associated 
with Brahmanical temples which were increasingly patronised by the 
newly emerging feudal class and which reflect the Smarta-Pauranic ideology 
and outlook. It is significant that the themes of epics which were known since 
at least a thousand years, now received sudden prominence in visual arts. 
Krsna themes are seen in stone art from the Kusana period and more widely 
from the Gupta period in terracottas of Rajasthan (Rangamahal). The 
Ramayana scenes have been mainly found in terracottas from Sravasti in 
Uttar Pradesh, Chausa and Ashad in Bihar and Barehat in Madhya Pradesh. 
The Mahabharata themes and Saiva mythology are illustrated in terracottas 
of Ahicchatra. Along with religious subjects, there are also secular scenes 
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on plaques. For instance, the palace scene of Mathura in which a woman is 
seen in company probably of the Vidiisaka. Most of the temples with terra- 
cotta decoration are in ruins. We get only loose plaques which must have 
once formed part of temple decoration. The extant temple of this period at 
Bhitargaon near Kanpur gives us an idea of terracotta ornamentation of 
temples (ph. 5)- 

In comparison with the terracottas of the first group which are sophis- 
ticated in outlook, the temple terracottas are more homely in character, 
more intimately connected with the daily life of the people and more playful 
in attitude. This is evident from scenes of the Bhitargaon temple depicting 
Visnu Sesasayi or Ganefa running away with the laddus while his brother is 
chasing him, or Siva and Parvati in a family scene (ph. 5). The same attitude 
pervades Rajasthan terracottas. On the other hand, spiritual quality is 
captured in the Buddhas of Mirpur Khas in Sind and to some extent of Devni 
Mori in Gujarat. Some of the large heads of Panna (Bengal) and Ahicchatra 
also reflect equipoise and self-composed disposition. 

Decorating a temple with large figures and plaques must have involved 
joint effort of several potters. A guild of potters rather than individual 
ones must have been entrusted with the work of decorating temples and 
monasteries. Again, the potters must have been in direct contact with their 
patrons unlike the case of small, moulded terracottas which were produced 
for the market. 

The output of the small mould-made terracottas dwindled in the post- 
Gupta period with the decline of urban conditions. The rise of local units 
of production led towards self-sufficiency and minimised the exchange of 
goods and trade. Trade was also affected by the Huna invasions. Decline of 
trade led to decay of towns which were the centres of crafts and commerce. 
The Mrcchakatika, about the fifth century A.D. portrays the decline in 
prosperity of the merchant Carudatta. In this play there is a trader of Patali- 
putra who, because of the reverse of fortune had to migrate and to work as a 
shampooer in Ujjain. From the study of the archaeological material it has 
been shown that Pataliputra, Vaigali, Chirand, Rajghat, Kaugambi 
Sravasti, Hastinapura, Mathura, Purana Qila and several towns 1n Haryana 
and the Punjab which had thrived in the Kusana age began to decline in the 
Gupta period and almost disappeared in postGupta times. With the 
decline of towns terracotta art lost its main clientele, the nagarakas. Money 
economy was already shrinking in the Gupta period. There were numerous 
gold coins but copper coins used in daily transactions were less in number. 
Coins were becoming scarce from the times of Harsavardhana. ‘The purchas- 
ing power of the people declined. The class which could purchase terracottas 
in the market had almost disappeared. 
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With the decline of towns, artisans dispersed to the countryside. They 
became village-servants and received their share in kind and not in cash, 
Instead of producing for the market, they now produced for the village, the 
landlord, the Brahmanical temple or the Buddhist monastery which also 
possessed villages in large numbers and were feudal in character. With the 
donation of villages, artisans came more and more under the domination of 
donors and had to perform forced labour. Their mobility was restricted to 
maintain the self-sufficiency of local units. 

‘There was no scope for specialised production for the market. Terracotta 
was no longer the art of the people but was uscd by landed aristocrats and 
kings to decorate religious buildings and their own palaces on auspicious occa- 
sions like marriage, as recorded by Bana in the Harsacarila. Terracotta 
acquired the character of elite art and was preserved in feudal headquarters 
and religious centres such as Paharpur (Bengal), Antichak (Bihar), Akhnur 


and Uskar (Kashmir). The main period of terracotta production was over 
with the decline of urban culture. 
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PLATE 5. Siva and Parvati in a family 
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Twelve-armed Avalokitesvara 


DEBALA MITRA 


IN 1971 the Archaeological Museum of Nalanda obtained an exquisite stone 
image (no. 13102) of Avalokitegvara which had been discovered in course of 
clearance in the area between Temples 3 and 12 at Nalanda. 

‘The twelve-armed image (photos 1, 2, 3 & 4) is singular not only for its 
intrinsic artistic qualities but for its significant iconographic features. With 
its well-rounded plasticity and soft sensitive modelling, the sculpture is 
exceptionally refined and elegant. The rendering of the palms with the 
details of the artistic fingers of the Bodhisattva is arresting. Equally exquisite 
is the sublime expression of the face with its half-closed eyes (photo 2). The 
master artist has successfully been able to convey the idea of spiritual intros- 
pection, benevolence and pity. the characteristics of this mahakarunika. 
Stylistically, the image does not appear to be later than the eighth century 
AD. But for the broken tip of the nose and the abraded lower part of the legs 
below the knees, the figure of the Bodhisattva is in an. excellent state of 
preservation. 

The Bodhisattva wears a long transparent dhoti with the end falling 
artistically to his left side in zigzag folds. The dholi is held by a long ornate 
string, made up of roundels alternating with diamond-shaped flowers, the 
clasp being flower-shaped. A long folded scarf, encircling the thighs, is 
knotted near his right thigh, the ends hanging vertically by his right leg. 
The selected ornaments with which the Bodhisattva is elegantly bedecked 
are artistically designed, which enhances the beauty of the sculpture. ‘They 
consist of beaded bracelets (one on each wrist) with a central piece in the 
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shape of a flower or a diamond, a beaded hara (ehavali), a necklace of two 
strings (one beaded) held by an ornate pendant, elaborate beaded kundalas 
with makara-heads and flowers and a richly-embellished mukuta with ornate 
triangular projections having jewels and floral designs. With several locks 
of hair falling on shoulders, the hair is gathered on the crown in a high 
conical jata-mukuta. 

Against the front side of the jat@-mukuta is the figure of the Dhyani- 
Buddha Amitabha in dhyana-mudra, seated in vajra-paryankasana on a lotus. 
Behind his back is an ovalish halo edged by tongues of flames. 

Around the head of the Bodhisattva is a plain ovalish halo, projecting 
over which is an umbrella tied by streamers. 

With a coiled circular mark on the forehead and an upavita of two fine 
strings tied by a flower-shaped clasp, the Bodhisattva with a benign facial 
expression is standing in sama-pada on a double-petalled lotus (damaged). 
There is a tenon below the pedestal. 

All the visible palms bear clean lotus-marks. Of the six right hands of 
the Bodhisattva, the lowest (natural) right, resting against a full-blown lotus, 
displays vara-mudra. In the next palm (thumb and index-finger touching 
each ať the tip) is a jewel touched by the middle finger. While the hanging 
third palm is empty, the fourth palm exhibits abhaya-mudra. In the raised 
fifth palm is a rosary. The topmost right palm is in tathdgata-vandana- 
mudra. Around this sixth palm are seen tongues of flames. 

Of the six left hands, the topmost (natural) holds the stalk of a full- 
blown lotus. The second, third and fourth palms carry a book, a staff with 
several branches (tridandi or tridandaka) and a pasa (noose) respectively. In 
the fifth palm is a fruit. The lowest left hand bears a spouted long-necked 
water-pot. 

Near the right leg of the Bodhisattva is an emaciated knecling figure 
with supplicating palms, a swollen belly and shrunken face and limbs look- 
ing up towards the Bodhisattva. It represents Sücimukha. 

: Next to Sücimukha is the two-armed Tara (photo 3) seated on a lotus 
with her left knee slightly raised up. With an exquisitely-modelled bodily 
features, half-closed eyes and placid and contemplative face lit up by a faint 
smile, she holds the stalk of an utpala with her left palm and a conical object 
(possibly fruit) in her right palm. Dressed in a diaphanous sadi held by a 
flower-shaped girdle and a pleated scarf covering partly her chest, the goddess 
is elegantly bejewelled with beaded bangles, armlets fastened by a flower- 
shaped clasp, a beaded hara, a necklace of two beaded strings kundalas with 
flowers and a short mukuta. Fastened by a flower-shaped string, the hair 18 
arranged in a bun. Behind the head is a plain oval halo. 

The corresponding figure on the left side of the Bodhisattva represents 


170 


TWELVE-ARMED AVALOKITESVARA 


Bhrkuti (photo 4), full of vitality and blooming youth. With an elegantly- 
modelled body and a smiling face, the three-eyed goddess is seated in a half- 
kneeling posture on a lotus. Bereft of ornaments, she wears jata-bhara tied 
by a string and with a few a locks falling on her shoulders. She is attired in a 
südi fastened by plain strings and a pleated scarf covering partly her chest. Of 
her four hands, the raised upper right is vandanabhinayi. The broken palm 
of the lower right hand might have held a rosary. In her upper and lower 
left hands are a tri dandaka and a spouted long-necked hamandalu respectively. 
Behind her head is a plain oval halo. 

Between the goddess and the Bodhisattva stands Hayagriva with his 
bent left leg partly behind the stretched right. His hands are crossed against 
the chest. The facial expression of the bejewelled figure is extremely fierce 
with pronouncedly contorted eye-brows, open mouth showing tecth and 
fangs and widely-open angry eyes. 

Higher, above Bhrkuti, is a two-armed bejewelled goddess seated some- 
what in rajalila posture on the pericarp of a lotus with a single row of petals. 
Dressed like Tara, she with a refined and eraceful mien is extremely pleas- 
ing to look at. The ornaments include beaded anklets, bangles, armlets, à 
necklace, kundalas and a short mukuta. With her right palm displaying 
vyakhyanamudra, she holds with her left palm the stalk of a damaged 
flower. From the circular outline of the flower it appears to have been a 
lotus: in that case, the goddess may represent Pandaravasini. Behind her 
head is an ovalish halo. 

The corresponding figure on the right side of the Bodhisattva is also 
a goddess, seated in a posture somewhat akin to rajalila on a single-petalled 
lotus with a long stalk going down below. She resembles the former In 
dress, ornaments, smiling facial expression and bodily features. While her 
right palm with a small lotus on it rests on the right thigh, the left hand 
bears a book. Behind the head of this goddess of learning too is a plain oval 
halo. 

Higher above her and at the top Corner (dexter) of the back-slab_ is 
Amoghasiddhi seated in vajraparyankasana on à double-petalled lotus. With 
his body fully covered by a lower cloth and a scarf and a circular mark on the 
forehead, he exhibits abhaya-mudra with his right palm and holds an end of 
the cloth or scarf with his left hand resting against the knee. Behind him 1s 
an oval halo. 

The corresponding figure on the sinister is Ratnas : 
in vajra-paryankasana on. a double-petalled lotus. His right palm 1s placed 
against the knee in vara-mudra, while the raised left holds a part of the scarf 
which leaves his right chest and shoulder bare. Behind him also 1s 2 plain 
oval halo. 
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I have not come across any sadhanas and ritualistic texts furnishing 
descriptions of the attributes of Avalokitesvara in his twelve-armed form. 
exactly corresponding to those of the present image. None of the forms of 
the Avalokitesvara, numbering as many as one hundred and ci ght, found in 
the paintings in Macchandar Vahal of Kathmandu (Nepal) and illustrated by 
Benoytosh Bhattacharyya, conforms in all respects to this image. In fact, 
the twelve-armed form of the Avalokitesvara is rather rare. The only form of 
this Bodhisattva with twelve arms in the prescription of the published 
Sadhanamala is Mayajalakrama who has three eyes and five faces." Terrible 
in appearance with fierce teeth displayed and decorated with bone ornaments 
and a garland of heads, this nude form is conceived as standing in pratyalidha 
posture. He carries in his right hands a damaru, a khatvanga, an elephant- 
goad, a noose, a thunderbolt and an arrow and in the left hands a 
skull-cup, a red lotus, a jewel, a wheel and a bow, the sixth left palm 
displaying tarjanz. Thus, conceptually and iconographically, the image under 
discussion is different from Mayajalakrama. Among the one hundred and 
eight forms of the Avalokitevara illustrated in the paintings of the Macchan- 
dar Vahal, three alone have twelve arms. They are Mayajalakrama;? 
Mayajalakramakrodha? and Vajrahuntika (2), the last, with a single head 
and utpalas in all the twelve hands, dancing in ardhaparyanka attitude. 
The representation of the five-faced Mayajalakrama differs to some extent 
from the prescription of the Sadhanamala, Thus, here the Bodhisattva is 
benign in expression and clad in a tiger-skin. Wearing a garland of heads, 
he carries in his right hands a tridandaka (or trisiila), a khatvanga, a jewel, 
a sword, a thunderbolt and a rosary and in the left hands a noose, a skull- 
cup, an utpala, a fruit, a wheel and a lotus. The five-headed Mayajalakrama- 
krodha, as his name itself signifies, is extremely fierce in appearance with 
open mouths showing fangs, angry eyes and flame-like hair rising upwards 
and stands in pratyalidha attitude. Draped in tiger-skin, he bears in 
his right hands a sword, a thunderbolt, a goad, a noose, a triśūla and an 
arrow (?) and in his left hands a shield, a wheel, a jewel, a deer-skin, a skull- 
cup and a noose (in the palm) displaying tarjant. Thus, the features and 
attributes of these two forms are also not applicable to the present image. 


III 


The form which has the closest affinity with this image is that of 
Amoghapaáa Avalokitesvara, a form which had been very popular in Java; 
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PLATE 1. Twelye-armed Ayalokitesvara, Nalanda Museum 
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2. Twelve-armed Avalokite$vara: details of bust, Nalanda Museum 
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| PLATE 


7. Twelve-armed Avalokiteśvara, Indian 
Museum (No. N.S, 2076), Calcutt 


PLATE 8. Twelve-armed Avalokiteávara. Indian 
Museum (No. 9795), Calcutta 
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Japan, China, ‘Tibet and Nepal and widely noticed by scholars. However, the 
published Sadhanamala does not prescribe any dhyana for this particular 
form. 

Pratapaditya Pal is the first scholar to publish two textual prescriptions 
for the eight-armed form of this Bodhisattva, one in a Nepalese manuscript 
of a text named Amoghapasa-Lokesvarapiija (housed in the library of the 
University of Cambridge) and the other in a sadhana found in the Tanjur.* 
The Nepalese manuscript has been assigned to the eighteenth century A.D. 
on palaeographical considerations." The südhana in the Tanjur is said to 
have been composed by Sakyaéribhadra, who during his illness at Bodh-Gaya 
had a vision of Amoghapasa with his four companions; it was translated 
into Tibetan by Ses-rab rin-chen (Bibhiiticandra).’ 


IV 


In his two erudite articles published in the Oriental Art, Pratapaditya 
Pal has made a survey of the representations of Amoghapasa in various 
countries including Java, Japan. China, Tibet and Nepal, and has given an 
account of two stories associated with the rite (called Uposadha or Astami- 
vrata) of Amoghapasa performed in Nepal. Two of the late patas illustrated 
by him present these stories. Again in the Lamaist Art? he briefly noticed 


another representation of the Bodhisattva on an eighteenth-century Tibetan 
tanka of the Ross Collection. j 

In his notice of the icons of Amoghapasa from Java and Malaya, Pal 
noted the absence of the tiger's skin and the antelopeskin in the drapery 
of the Bodhisattva and the variable distribution of the attributes in hands. 
Ornaments are seen on the photographs published by him. One of the 

avanese icons, possibly of Amoghapasa, is ten-armed, the rest being eight- 

armed. In one example, the tridandaka is replaced by an ordinary staff. 
The eight-armed bronze image from Sungei Liput, Perak (Malaya), is 
seated in lalitasana. 

The representation of Amoghapaga in the manuscript entitled Chu Fo 
P'u-sa Shéng Hsiang Tsna (housed in the National Library of Peking) and 
published by W. E. Clark” is four-armed. While the attributes 1n the upper 
wer left hands are a rosary, à tridandaka (resembling 
isplays vara-mudra. Clad in a 
ated in vajra- 


right, upper left and lo 
a triśūla) and a noose, the lower right palm d 
dhoti and a scarf, the single-faced bejewelled figure is se 
paryankasana. : 

The figure of Amoghapasa’ included in the illustrations of the 
Pantheon of three hundred figures composed by the Chang Chia (Tibetan 
Lcah-skya) Hutuktu Lalitavajra im the time of the emperor Ch'ien-Pung 
(av. 1736-96) is also fourarmed, bejewelled, clad in a dhoti and a scarf 
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and seated in vajra-paryankasana. While the upper and lower right hands 
display abhaya-mudra and vara-mudra, respectively, the upper left hand 
holds a trisula, the lower left, possibly a pasa, resting on the lap. 

The fourarmed form of  Amoghapaáa (Japanese Fukü-Kensaku 
Kannon) is said to exist in Japan where also there are six-armed, eight- 
armed and eighteen-armed images of this Bodhisattva. The carliest image 
of Fuku-Kensaku Kannon is, according to Pal, the one in the Hokkedo 
(the oldest building in the Todaiji), which has been ascribed to the "l'empiyo 
epoch of Nara Art (A.D. 645-712). The normal pair of hands of this three- 
eyed, eight-armed, standing and bejewelled image (draped in a dholi, a 
tunic and a scarf) is kongo-gassho or kimyo-gassho (namaskara or afijali) 
mudra with a jewel between the joined palms. Of the attributes in other 
hands, shakujo (Sanskrit khakkhara), segan-in (vara-mudra), kensaku (pasa) 
and lotus are mentioned. 

Thus, in Japan tridandaka or danda is substituted by shakujo. The 
latter is a staff, attached to the circular final of which are metal rings makes 
a jingling sound, when shaken. The symbolism and use of this attribute have 
been fully explained by E. Dale Saunders.!2 The word shakujé has been 
translated as sistrum, sounding staff, monk's staff, alarm-staff, pewter stick, 
knowledge-stick and the like. The tridandaka (three staves tied together or 
a staff with three offshoots at the top) symbolizes triple control of thoughts, 
words and acts. This and also a plain staff (danda) are attributes of deities 
of ascetic nature and parivrajakas. Monks and mendicants carry these while 
on begging rounds or travelling. Thus, the purpose of both shakujé and 
tridandaka (or danda) is practically identical. According to Saunders"? and 
also many others, the shakujo is of Central Asian origin. However, it is felt 
that the simpler form of shakujo is derived from Indian model. In support 
of this we may refer to a stucco relief (photo 5) decorating the platform of 
the fifth phase (ascribed to the sixth century A.D.) of Temple 3 (Main 
Temple) at Nalanda. Here the Buddha is seen standing with a begging bowl 
in his hanging right hand, by the side of which is a standing lady with palms 
resting on the shoulders of a standing boy in front. (The panel presumably 
represents Rahula’s asking, at the instance of his mother Yaéodhara, for 
patrimony and Buddha's offering his begging-bowl in response.) By the left 
side of the Buddha is the standing figure of an attending monk with staff 
crowned by a ring encircling which are two tiny rings (photo 6). Analogous 
Staves, mostly in metal, are seen even now in the hands of many wandering 
sadhus in India. 

Pratapaditya Pal also noticed several images of Amoghapaéa (Tibetan 
Don Zags) from Tibet where images of this Bodhisattva are not only profuse 
but have variant forms. Most of them are, however, eight-armed with fea- 
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tures and attributes conforming closely to the sādhana in the Tanjur. A few 
of the images alone are clad in tiger-skin, while the rest wear dhofi. One 
figure of Amoghapasa described by Roerich is four-headed, four-armed and 
seated crosslegged; among the attributes the trident, the lotus and the lasso 
are mentioned. The tabulated description of Amoghapafa by A. K. Gordon 
is as follows.“ “One head, six or eight arms; standing; original hands in 
namaskára mudrà; his other hands hold kalaía, trisüla, mala, ghanta, 
pustaka, and pasa, which is the special symbol of this manifestation. Some- 
times wears tiger skin; sometimes antelope on left shoulder; or original 
hands may be, right in abhaya mudra and left holding amría vase. His 
other hands hold pasa, trisüla, pustaka, mala and padma”. The Tibetan 
bronze illustrated by Gordon is single-headed, three-eyed, cight-armed, 
bejewelled, standing and wearing a dhoti and a scarf, The attributes in the 
right hands are the rosary, Noose, vara and abhaya and in the left hands are 
the book, trisüla, lotus and water-pot. Gordon also refers to a seated single- 
faced and twenty-armed image;”* the normal pair of hands is in namaskára- 
mudra; the remaining hands hold pasa, mala, vajra, ghan{a, padma, sürya, 
cakra and some Tantric symbols. Alice Getty, who has referred to six-armed 
or eight-armed images, has illustrated a Tibetan bronze image'* with 
twentytwo arms with the principal pair of hands in afjali-mudra. Among 
the attributes the noose, TOSATY, water-pot, lotus, wheel, thunderbolt, bell, 
cymbal, disc and ring (large) can be made out. Albert Grünwedel has illu- 
strated two single-headed, eight-armed standing figures of Amoghapasa.’” 
One" of the two is a drawing after the tradition of the Kashmiri Pandits. 
Here Amoghapasa, bereft of ornaments, wears à tiger-skin over a skirt-like 
under-garment, a scarf and jafa-bhara. Of his right hands, one, against the 
chest, displays abhaya-(or vyakhyana) mudrü and the second tathagata- 
vandana-mudra, the remaining two holding a pasa and a rosary. Three of 
the left hands bear a book, à lotus and a water-pot, the fourth, in jñāna- 
mudra, holding a trisüla. i , 
The Nepalese representations of Amoghapasa noticed by Pal are fairly 
late. All of them have eight hands with attributes conforming to the textual 
prescriptions with deviations in some Cases. In the case of the bejewelled 
bronze image in the collection of Professor S. K. Saraswati, the palm display- 
ing abhaya-mudra holds a jewel. The tathagata-vandana-mudra is exhibited 
by the bejewelled figure of Amoghapaéa in the pata of the Rijksmuseum; 
here the lotus, which is seen from the sides, is not held in the apposite 
hand. In the pata of the Indian Museum (formerly with the Ramkrishna 
Mission Institute of Culture), the vandanabhinayt hand holds the rosary. 
‘The major deviation is noticed in the case of the labelled figure of 
Amoghapaa in the elaborate pata dated N.S. 921 (av. 1801) in the collection 
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of the Victoria and Albert Museum (London), where a bow and an arrow 
are said to have substituted the tridandaka and lotus, the normal attributes 
of Amoghapaga. 

In view of the profusion of the images of Amoghapaga in Java, Japan, 
Nepal and Tibet, it is a matter of great surprise, as already expressed by 
Pratapaditya Pal, that no image of this form of Avalokitegvara has been 
traced in India which must have been the origin of the conception of 
this form. Pal has made a suggestion of the possibility of the identification 
of three of the Eastern Indian icons (now housed in the Indian Museum, 
Calcutta) and illustrated by R. D. Banerji in his Eastern Indian School of 
Mediaeval Sculpture (pls. VIILa, XIc and XXXIV a). Of these three 
images, the attributes in the six hands of the seated one (pl. XI c, Indian 
Museum old no. 4473 and new no. A 24143) are vara, abhaya, rosary book, 
water-pot and lotus. In the absence of the pasa, the basic attribute, the 
image cannot be identified with Amoghapasa. The second six-armed image 
(pl. VIII a of E.LS.M.S., Indian Museum no. 3860) stands in sama-pada and 
exhibits vara-mudra, jewel, rosary, lotus, noose and water-pot.'* Till a labelled 
image with these attributes alone is found, it may not be desirable to identify 
the image with Amoghapaga, particularly when the tridandaka is absent. From 
the Sadhanamalà and the painted figures in the Macchandar Vahal in 
Kathmandu it is seen that many forms of Avalokitegvara bear pasa. 

The third image (pl. XXXIV a of E.L.S.M.S., Indian Museum no. N.s. 
2076), which also stands in sama-pada, is twelve-armed (photo 7). 
Pratapaditya Pal has recognized abhaya-mudra, vara-mudra, aksamala and 
ankusa in four of the right hands and pasa, kamandalu, pad ma and tridandi in 
four of the left hands. On a closer examination of the image it has been pos- 
sible to identify the objects in the remaining four hands as well. These are a 
fruit and a jewel in the right hands and a book and a long staff with flutter- 
ing streamers (banner?) in the left hands. Eight of the twelve attributes 
thus are those prescribed for the eight-armed form of Amoghapaéa in the 
Nepalese and Tibetan texts. Pratapaditya Pal might be right in considering 
the image as a twelve-armed mainfestation of Amoghapasa-Lokesvara. The 
inscribed Buddhist creed above the head of the Bodhisattva is in characters 
of the tenth century A.D, 


V 


According to the dhyana as contained in the Amoghapasa-Lokesvara- 
puja, quoted by Pal, Amoghapasa-Avalokitesvara, of white complexion, 
stands in sama-pada on the orb of the moon. Clad in a tiger-skin and a 
samghati made up of an antelope-skin, the single-headed and eight-armed 
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Bodhisattva is in the garb of a tapasvin. Two of his right hands display 
abhaya-mudra and vara-mudra, while the remaining two bear a pasa (noose) 
and an aksamalà (rosary). In his left hands are a pustaka (book), a tridandi 
(staff with three branches), a padma (lotus) and a kamandalu (water-pot). 
Above his head is Amitabha, red (rakta) in complexion and in dhyana- 
mudra. On the right and left sides of Amoghapāśa are respectively Tara of 
green complexion and Bhrkuti of the colour of kumhuma. In front of him 
is Sudhana, of the colour of kurkuma, carrying a pustaka (book). On the 
back side is Hayagriva, of red (rakta) complexion, holding a danda (staff) 
and a padma (lotus). Around Amoghapaga are eight Bodhisattvas. In the 
direction of Agni (south-east) is Maitreya, of the colour of humkuma, bear- 
ing a cakra (wheel) and a mága-puspa. The remaining Bodhisattvas are 
Gaganagafija, Samantabhadra, Vajrapani, Mafjughosa, Bhiskamwi (Viskam- 
bhin), Khagarbha and Ksitigarbha. The attributes in their hands are not 
mentioned. 

‘The sadhana in the Tanjur agrees closely with the Nepalese text in 
describing the single-faced Amoghapasa in a standing posture, complexion, 
number of arms, attributes in hands and dress. The Bodhisattva bears 
Amitabha on his hair. He appears as bedecked in all kinds of ornaments 
and looking at all sentient beings with compassion. As in the Nepalese 
text, Amoghapasa is surrounded by Tara, Bhrkuti, Sudhanakumara and 
Hayagriva. The iconographic features of Tara and Bhrkut are specified 
here. Green in complexion, the bejewelled two-armed ‘Tara carries a lotus 
in her left hand and displays vara-mudrá with her right. Ot reddish- 
yellow complexion is the bejewelled three-eyed Bhrkuti with a stüpa in 
her bejewelled head-dress. Of her two right hands, one exhibits abhaya- 
mudra and the other bears a rosary. The left hands carry a three-pronged 
stick and a pot. Sudhanakumara is yellow in complexion and wears 
a crown. His hands are folded in aiijali-mudra. Of red complexion 1s 
the two-armed bearded dwarfish Hayagriva with a corpulent body, three 
eyes, a frowning face and tawny hair rising upwards. Draped ina tiger-skin 
and with the green head of a horse in his hair, he carries a stick with his 
left hand, the right hand being raised. The sadhana does not refer to the 
eight Bodhisattvas, but it mentions Amoghapasa as surrounded by all the 
devas around whom are four circles of lotuses. 


VI 


All the attributes prescribed for the hands of Amoghapaéa in the 


Nepalese manuscript and the sadhana in the Tanjur, namely abhaya-mudra, 


vara-mudra, noose, rosary, book, staff, lotus and water-pot, are present in 
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eight of the twelve hands of the already-described image (Section I) of 
Nalanda. Of the remaining four hands of this image, one is empty, the 
“attributes in the three remaining hands being vandana-mudra, jewel and 
fruit. Of these three attributes, vandana-mudra (or tathagata-vandana- 
mudra) is found in the painted figures of Amoghapaéa in the Nepalese patas 
housed in the Rijksmuseum (Leiden) and the Indian Muscum (Calcutta)** 
and in the Tibetan line-drawing after Kashmiri Pandits.^ A jewel is also 
noticed in the joined palms of the icon of Fukü-Kensaku Kannon (Amogha- 
pasa) existing in the Hokkedo, the oldest building in the Todaiji (Japan)? 
and in the palm displaying abhaya-mudra in the metal image from Nepal.^* 
Both the jewel and the fruit are found in several forms of Avalokitesvara. 
|. The image at Nalanda stands in sama-pada and bears Amitabha 
on his jata-mukuta as per the Nepalese manuscript and the sadhana in the 
Tanjur. While both the texts prescribe animal-skins as the dress, the sadhana 
enjoins all kinds of ornaments. However, the image, as we have already 
stated, is attired in a dhotī and a scarf and is decked in ornaments. This kind 
of dress and also ornaments are found in most of the images noticed by 
Pratapaditya Pal. 

From the above analysis of the available texts and the comparison of 
the images surveyed by Pal, it is almost certain that the Nalanda image 
represents Amoghapasa Avalokitesvara. 

Another twelve-armed image, which strongly recalls the above- 
mentioned image in the Nalanda Museum, stands on the northern bank 
(near the north-western corner) of the Suraj Talao at Badgaon, adjoining 
the remains at Nalanda. Made of blackish stone, the image is stylistically 
ascribable to the tenth century A.D. The head of the image along with the 
upper part of the back-slab is missing. 

Attired in a decorated dhott held by an ornamental belt and a pleated 
scarf worn in an upavili fashion, the Bodhisattva wears anklets, beaded 
bracelets, armlets, a beaded upavita, a beaded hara (ckavali) and a beaded 
necklace. Some locks of hairs are seen on the shoulders. He stands in sama- 
pada on a visva-padma. 

Of his hands, the six left ones hold (from top downward) (i) the stalk 
of a full-blown lotus, (ii) a book, (iii) a tridandaka, (iv) a noose, (v) a conch- 
shell and (vi) a water-pot. The lowest right hand (damaged), to judge by 
the breakage, was in vara-mudra, the next holds a jewel (partly preserved), 
the third bears a matulunga-like fruit, the fourth (palm broken) most pro- 
bably displayed abhaya-mudra, the fifth (palm broken) possibly held a rosary 
and the raised topmost hand (mostly missing) was presumbly vandana- 
bhinayi. In the case of the image in the Nalanda Museum, the fruit is in the 
fifth (from the top) left hand, the fourth (from the top) right hand being 
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empty. In this image the fruit is in the fourth (from the top) right hand, the 
conch-shell being in the fifth left hand. Thus here with the provision of a 
conch-shell, none of the hands is empty. 

On the dexter of the Bodhisattva is the bejewelled two-armed ‘Tara 
seated in maharaja-lila on a visva-padma. With the stalk of an utpala in her 
left hand, she displays abhaya-mudra with her right palm. 

On the left side of Tara Sücimukha kneels with raised beseeching 
hands and a swollen belly. 

Near the left leg of Avalokite$vara is the standing pot-bellied Hayagriva 
of fierce mien with arms crossed against the chest and coiled locks. On the 
left side of Hayagriva is the four-armed Bhrkuti seated in a half kneeling 
posture on a visva-padma. With a stout body, the sparsely-bejewelled god- 
dess wears a jata-mukula bearing a stupa. Her right hand, which is vandana- 
bhinayi, holds a xosary, the lower right being varada. In the upper and 
lower left hands are a damaged staff (tridandaka) and a water-pot respectively. 

L. A. Waddell has furnished the description of a twelve-armed form 
of Avalokitesavara^* from the Tibetan translation, by Zhalu and Taranatha 
from Sanskrit.” The new nomenclature given by him is Amogha Vavritha 
Avalokita or Amogha Avalokita of the Sacrificial Gem (Tibetan: sPyan-ras- 
gzigs-don-yod-mchhod-pai-nor-bu). Waddell’s description is as follows. 

“He is white, with one face and twelve hands. 

‘Symb.—OfF the right hands one is in mchhog-sbyin attitude on a lotus 
and holds a pearl rosary, others are in preaching attitude, sdigs-kdsub, 
‘pointing-finger attitude’, others hold an arrow, an eight-leaved lotus; and 
the lefts hold a book, vessel for jewels stemmed lotus, anointing Vase, bow, 
and Ichugma (red) adorned with a vajra. He is bedecked with silks and 
jewels, and stands. On his right is Vasundhari devi, and on his left Naga 
rajas Nanda and Upananda, and under the vara hand sits the preta rant 
with mouth agape.” 

In illustration of this form, Waddell has also published the photograph 
of a twelve-armed image with the caption ‘Amoghababritha-Avalokita’ with 
‘Vasudhara Devi’ and ‘Naga king Nanda and Upanada’.* The image 
(no. 3795) is now in the Indian Museum, Calcutta. : 

The form as described by Waddell is not applicable to the image 
(photo 8) published by him. The attending figure identified by him as 
Vasudhara or Vasundhari represents in fact the bejewelled ‘Tara seated in 
maharaja-lila on a lotus; displaying abhaya-mudra with her right hand, 
the goddess carries the stalk of an utpala with her left hand. Again, 
the two figures on the left side of the Bodhisattva, identified by him 
as Naga kings Nanda and Upananda, stand for Hayagriva and Bhrkuti. 
The latter, like Tara, is bejewelled and seated in maharaja-lila on a lotus, 
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but has a high jata-mukuta bearing a stüpa. Two hands of this four-armed 
three-eyed goddess are in afijali-mudra. While the raised right hand, with 
a rosary, is vandanabhinayi, the remaining left hand holds a water-pot. 
Between her and the left leg of the Bodhisattva is the fierce-looking Haya- 
griva with his left leg bent; his left palm rests on the thigh, the raised right 
being vandanabhinayt. The kneeling emaciated figure with a swollen belly, 
uplifted hands and a somewhat pointed proboscis, immediately by the right 
leg of the Bodhisattva, represents Sücimukha looking up with a desire to 
drink nectar that would flow from the varada hand of the Bodhisattva. 

Draped in a decorated dhoti held by an ornate belt and a scarf worn in 
an ufavi; fashion, the bejewelled Bodhisattva stands in sama-pada on 
a double-petalled lotus. The jata-mukuia is badly damaged; the legs and 
palms alone of Amitabha have survived. 

The objects in the left hands of the Bodhisattva are quite distinct. 
They are (i) a bowl full of jewels, (ii) a book, (iii) a tridaydaka, (iv) a noose, 
(o) the stalk of a full-blown lotus and (vi) a water-pot with a long neck. While 
one of the six right hands bears a rosary, to display abhaya-mudra and 
vara-mudra. Vhe objects, if at all any, in the three other hands, showing 
uncommon mudras, are not distinct. All the eight attributes of the popular 
eight-armed form of Amoghapaga are present in this image. The ninth at- 
tribute is a bowl of jewels in place of a single jewel found in some of the 
images of Amoghapaéa from Japan and Nepal. 

On either side of the head of the Bodhisattva is a seated Dhyani-Buddha 
—Amoghasiddhi on the dexter and Aksobhya on the sinister. 

The Buddhist creed inscribed on the image is in characters of the 
ninth-tenth century A.D.'* 
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lished by Museum of Fine Arts, Boston), p. 39, fig. 16. Pal notes that 'Amoghapasa was a greatly 
revered Bodhisattva in all Lamaist areas, and his worship goes back to the T'ang period. He 
is a protective divinity in Nepal, and both there and in Tibet he is regarded as a benign deity 
to whom one looks for help in great distress, as for release from prison’. In the tanka, the 
Bodhisattva, stated to be golden-coloured, is surrounded by twenty-three figures. Standing in 
sama-pada, the eight-armed Bodhisattva exhibits abhaya, vara, tridandi and rosary with his 
right hands and book, pasa, lotus and water-pot with the left hands. d 
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» Two Lamaistic Pantheons, Vol. II (Cambridge, Massachusetts, 1937), p. 207, nO. 171. 


i 

u S, F. OLDENBURG, SBORNIK IZOBRAZHENII 300 BURKHANOV PO ALBOMU AZIATS- 
KAGO MUZE 'A, Bibliotheca Buddhica, V (St. Petersburg, 1903), p. 32, no. 96. 

12 Mudra—A Study of Symbolic Gestures in Japanese Buddhist Sculpture (London, 1960), 
pp. 179-181, 256 and 257. 

13 Tbid., p. 179; Pratapaditya Pal, op. cit., vol. XIII, p. 26. 

u The Iconography of Tibetan Lamaism (Vermont and Tokyo, 1959), P- 65- 

15 [bid., p. 66. i 

is The Gods of Northern Buddhism (Oxford, 1914), pl. XXII, fig. C. 

‘7 Mythologie des Buddhismus in Tibet und der Mongolei (Leipzig, 1900), figs. 105 and 106. 

is Tig, 105. The sanie is illustrated on p. 37 of Part 8 of 4 New Tibeto-Mongol Pantheon 
(New Delhi, 1963) by Raghu Vira and Lokesh Ghandra. 

1 An image with identical attributes is housed in the National Museum (No. 59. 92/1). 

20 Oriental Art, XIMI, fig. 5- 

21 Indian Museum Bulletin, IV, no. 2, 1069, fig. 4. Z1 

22 A. GRUNWEDEL, Mythologie des Buddhismus in Tibet und der Mongolei. (Leipzig, 1900), 
p. 129, fig 105- 

23 Oriental Art, XII, p. 238. 

z Oriental Art, XII, fig. 4- f Mp 

25 “The Indian Buddhist Cult of Avalokita and his Consort Tara "the Saviouress illus- 
trated from the Remains in Magadha’, Journal of the Royal Asiatic Society of Great Britain and 
Ireland, 1894, p. 79. 

25 Ibid., p. 61. 

27 pl. Il, 3. 
i is 'The photographs published herewith are the copyright of th 

ndia. 
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Eight Nayikas in Nepali Painting 


PRATAPADITYA PAL 


Tur Los Angeles County Museum of Art has recently acquired a set of eight 
Nayika paintings that are of considerable significance for the history of 
Nepali painting. That the Mughal-Rajput traditions of India exerted some 
influence upon the Nepali painting tradition in the seventeenth and 
eighteenth centuries has been recognised for some time. The extent and 
nature of that influence, however, are yet to be fully determined, It may 
generally be said that the influence of the Mughal tradition remained con- 
fined mostly to matters of princely costumes and portraiture. This is evident 
from a seventeenth-century religious painting where portraits of King 
Jitamitramalla and his sons are included at the bottom (Fig. 1). Evidently, 
the dress is an adaptation from Mughal styles, although the portraits them- 
selves are more idealized than the more naturalistic Mughal portraits. The 
Rajput tradition, on the other hand, proved to be more influential, as is 
known from many works of the period. For the most part, these paintings 
portray themes related to Krsna legends and, hence, their function was 
didactic, The Nayika paintings, however, served as prefatory material toa 
much larger Ragamala set, and their purpose was more aesthetic than 
didactic; hence, the discovery of these paintings ushers in a new phase im 
the history of Nepali aesthetic. l 

Along with the Ragamala and an album of erotic illustrations,’ the 
Nāyikā paintings may be regarded as the only examples of purely secular 
themes found so far in Nepali painting. Judging by the remains of mural 
paintings in the palaces of Kathmandu and Bhaktapur. 1t 1s obvious that 


is now in 


1 The complete Ragamala set, of which the eight nayika folios formed a part, Aes 


the collection of the Norton Simon Foundation in Los Angeles. For erotic paintings in à 5 
style, see P, Rawson, The Art of Tantra, (Greenwich, Connecticut, 1973); pl. 81. 
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the subjects favoured by the princes for decorating their public halls were 
legends from the Hindu puranas. They may also have adorned the walls of 
their private chambers with themes drawn from erotic literature, as the 
Indian princes did, but these no longer exist. There seems no doubt, how- 
ever, that erotic subjects were certainly painted as miniatures and put toge- 
ther in suitable albums both for sexual delectation and edification. 

At the top of each Nayika painting occurs a brief poetic description of 
the heroine portrayed below. Curiously, the verses are ascribed to Bharata- 
muni, but they are quite different from those found in the Natyasastra. 
It may also be of interest to note that the Nepali poet uses the term vasasaj]a 
for vasakasajja. Whether the letter ka was dropped wilfully by the poet or 
inadvertently by the scribe is difficult to determine. In his Natyasastra, 
Bharata uses the word virahotkanthita for one of the heroines, but most 
later rhetoricians, as also the author of the present verses, preferred the 
term utkanthita.? This, of course, was transformed to ufka in later Hindi 
poetry. It may also be pointed out that our author uses the term bhartrka 
rather than patika, which is more commonly used by Sanskrit poets. Unusual 
also is the use of the expression prositapriyatama. 

Whether the verses were composed by Bharata or not, they should be 
of some interest to scholars of Sanskrit poetry. For our purpose, it will be 
important to remember that the verses describing the eight nayikas are 
really concerned with situations related to love or emotional states of a 
woman, rather than to types of personalities. This was correctly realized by 
some of the later Sanskrit poets and rhetoricians who considered these 
verses as delineating specific situations: but in the indigenous poetry, espe 
cially Hindi, they were taken for descriptive of archetypal heroines. 

In the representation of Prositapriyatama (Fig. 2), we see a forlorn 
heroine seated pensively on a couch dreaming of her absent lover, who 1$ 
abroad. That it is a night scene is indicated by a lamp at the lower right- 
hand corner. 

‘The mood changes in Fig. 3, where the heroine is shown as stretched 
out on a bed. Described as utkanthita, her body is supposed to be burning 
with the fever of desire or love (. . . . manmathamahajvaravepitangi). 

Fig. 4 illustrates a representation of vasakasajjà. Here, the heroine 
has eagerly prepared the bed, strewn it with flowers and is ready with a bowl 
of pan. Moreover, she sits expectantly at a door or a window and watches 
the road so as not to miss the approach of her lover. As a realistic touch, the 


artist has added a rack overhead, which holds towels and other garments 
for the lover's use. 


? For a discussion of Nàyaka-Nàyiká literature, s k ; Studies in Nayaka-Nayiha- 
hedat (Aligarh AONI y Nāyikā literature, see Rakesh Gupta, Studies in Nayaka-n@ 
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Vipralabdha is a jilted heroine (Fig. 5) who has been deceived by her 
lover. The heroine here is obviously disappointed, and a confidante is intro- 
duced who attempts to console the distressed heroine. 

According to Bharata, one of the matural qualities of a woman is 
courage. And so, in the next painting (Fig. 6), the daring heroine herself sets 
out to meet her lover rather than wait and be jilted. The cloud in the sky 
symbolizes the storm-laden night. which makes her task all the more 
exciting. She is, of course, the abhisarika. 

In the next three paintings, at last we meet the hero. In one of these 
(Fig. 7), he has arrived late, and the slighted (khnadita) heroine is feigning 
anger as she reclines on the bed and keeps him waiting. In another (Fig. 8). 
the lovers had separated due to a quarrel (kalahantarita), but repentant, 
he has returned and begs her forgiveness. She, of course, is coy and pretends 
impregnable anger. Finally, in the eighth painting (Fig. 9), the situation 
warms up at last. Seated on a cot, the hold lover diverts the heroine's atten- 
tion by attempting to make her take a pan as his left hand stretches out for 
her breast. The lady, however, is still bashful, and her effort to dissuade 
him appears, at best, half-hearted. 

It is obvious, therefore, that five of the situations refer directly, and 
two others (Figs. 7, 8) rather indirectly, to love in separation. This is hardly 
surprising, since Sanskrit poets have always regarded the sentiments involv- 
ed with love in separation much more appropriate for poetic expression than 
love in union. And it is this unrequited love with all its emotional implica- 
tions that was sublimated by Jayadeva (twelfth century) and later Vaisnava 
poets to the spiritual plane; and, thereafter, the imagery was ubiquitously 
employed to describe the mystical relationship between Radha (the 
archetypal heroine) and Krisna (the universal lover. | — 0] 

There can be no question that the Nepali nayika paintings were 
modelled after Rajput prototypes. [t must be remembered, however, that 
commonly the Rajput painters of India visualized the poetry of Keéavadasa 
or other sixteenth or seventeenth-century Hindi poets. The Nepali verses, 
as I have already indicated, are ascribed to’ the legendary author of the 
Natyasastra. A possible source for the Nepali miniatures 15 the _Mewar 
school of painting as is revealed by a cursory comparison with a Ragamala 
painting executed in Chawand in 1605 (Fig. 10). Although the Chawand 
painting is more elaborate, there is a general similarity in the format and 
the composition. ‘The use of architecture, to the left of the picture, 15 similar 
in the Chawand painting and in the representation of the abhisarika 
nayika (Fig. 5). although the architectural styles are quite different. Note- 
worthy, too, is the similar use of the four-poster within the building in the 
Chawand painting and the Nepali examples. But the most striking stylistic 
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correspondence may be noted in the treatment of the women’s facial fea- 
tures. Although the nose of the Nepali women is not quite as sharp and 
prominent, the chin in each instance has a distinct loop that is a conspicuous 
characteristic of the faces in the Chawand painting. And, finally, it may be 
mentioned that the verse at the top of the Chawand painting is employed 
almost verbatim in one of the Nepali Ragamala paintings. although for a 
different ragini than the original one. 

Perhaps, the most curious feature of the Nepali set is that in each 
instance the artist has painted a multi-coloured lotus in the foreground. ‘This 
is, of course, a typical iconographic element seen particularly in Nepali 
religious paintings where the deities are placed upon a lotus (Fig. 11). 
Obviously, despite the intrusion of a new tradition, the Nepali painter was 
not for giving up his familiar formula. Another peculiar feature is the 
presence of a curtain along the upper portion of the picture and the total 
absence of a horizon, even when the scene takes place out of doors (Fig. 6); 
The curtain, too, was a well-established cliche of Nepali painting (Fig. 11) 
and seems to have been derived from eleventh-century painted manuscript 
covers. Details, such as furnishings, architecture, clouds, etc. are obviously 
Nepali, as are the pigments. Despite Indian influence, the Nepali artist seems 
to have continued to use his own palette, where the red predominates. The 
shade of the red, almost approximating crimson, is, however, unusual, 
Equally curious, also, is the use of mica or silver flakes to give a glittering 
appearance to the surface. Finally, the paintings seem to have been given 
a lacquer finish, which is somewhat unusual for Nepali paintings. : 

The attire of the males resembles both Rajput and Mughal pain- 
tings of the seventeenth century, although it must be remembered that the 
same mode of dress was also used in Nepal. The women’s dress, too, reveals 
influences from the world of contemporary Indian fashion, but, generally, 
the figures seem to reflect more conservative taste in the styles of the coiffure 
and ornaments. It must also be admitted the their postures and gestures 
are hardly as graceful as one sees in Rajput paintings. Here again, such 
awkward movements are characteristic of earlier Nepali narrative paintings, 
particularly Buddhist. Indeed, there seems every reason to believe that the 
artist was primarily a painter of religious works, and, when called on to 
paint such secular themes, could not entirely change his style. Lo. 

Although the artist must have used Indian models, both for composition 
and iconography, it is significant that the hero here is not identified with 
Krsna. Usually, in most such nayaka-nayika, Baramásá or Ragamala p% 
intings—particularly in those done after 1650 in India—the hero more often 
than not is portrayed as the dark-skinned Krsna. The Nepali artist, how- 
ever, has simply used a prince as his model for the hero. At the same time 
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it must be pointed out that the text above does not require the identifica- 
tion of the hero with Krsna. At any rate, it is not improbable, therefore, 
that the artist was using a late sixteenth or early seventeenth-century Indian 
model, such as the Chawand set. 

Despite the completeness of the Nepali set, the colophon page, if ever 
there had been one, is lost. However, there seems every reason to believe that 
the set was painted somewhere around the mid-seventeenth century. A cursory 
examination of the paleography reveals great similarities with the style of 
writing that prevailed during the first half of the century. It has also been 
previously mentioned that the complete set consists of thirty-six other pain- 
tings portraying a Ragamala, At least two kings in seventeenth-century 
Nepal were particularly fond of music. One was Pratapamalla of Kathmandu 
and the other, Jagatprakasamalla of Bhatgaon. It is possible, indeed extreme- 
ly likely, that the present set was painted for one of these kings. I have 
already indicated that the verses describing the heroines are attributed to 
Bharata, who is given the title of kavindra. Curiously, both Pratapamalla 
and Jagatprakasamalla were poets and both assumed the title, havindra. If, 
indeed, the verses were composed by a court-poet of either monarch, the use 
of the expression could well have been intended as a literary pun, of which 
Sanskrit poets are inordinately fond. Or, could one of the kings have himself 
been responsible for the verses? Considering Jagatprakasamalla’s love 
for music, it seems more probable that the set was painted for him by an 
artist of Bhatgaon or Bhaktapur. y 

Finally, it may be mentioned that the Rajput style in seventeenth- 
century Nepal, as expressed in this group of paintings or in other works, 
stems generally from Rajasthani schools, rather than Pahari. Until the dis- 
covery of the present set, the earliest Nepali paintings displaying Rajput 
influence could be dated only to the last quarter of the seventeenth century. 
Of course, this is also the period which saw the birth of the Pahari tradition 
at Basholi, at least so far as extant examples permit us to draw such a con- 
clusion. One can, therefore, hardly expect to find Pahari influence on Nepali 
paintings prior to A.D. 1675. Curiously, however, the nayaka-nayika themes 
do not appear to have been as popular with seventeenth-century Sper 
artists as they were with Pahari artists in general. Certainly, in no Ragamata 
set, either from Rajasthan or the hills, are the eight nāyikās included in the 
manner in which they are appended to the Nepali set. 
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Some Problems of the Social Structure 


of 


Ancient India 


G. M. BONGARD-LEVIN 


A. Tug COMMUNITY IN THE LATTER HALF OF THE First MILLENNIUM B.C. 


‘Tue character and role of the community in ancient India is a complex 


and poorly investigated. problem, which is due both to the scarcity of data 
n it by the Indologists. Many of its aspects 


and to insufficient attention give 
have so far remained obscure: the status of the community in the specific 


historical periods, its internal administration, the structure of the families 
however, that 


of which it consisted, and even the terminology. The fact is, 
the ancient Indian community was one of the main components of the socio- 
economic structure As I. M. Dyakonov has justly noted, “for the study of 
the socio-economic system in the ancient world the position of the free pro- 
ducer of material wealth is no less important than that of the slaves. It can 
even be said that in some respects the problem of free members of ancient 
society is even more important."^ In the latter half of the first millennium B.C. 
communities embraced a considerable proportion. of Indian population, pri- 


marily free husbandmen. Under the impact of socio-economic and political 
processes taking place in that period, th 


e character and the composition of 
and the relations between the community and the state were undergoing 
changes. The rates of formation of the communities and the shapes they took 
in the different areas of the country Were different^ On the vast territory of 
the Mauryan empire there existed both primitive dans and village communi- 
ties,’ which were emerging from clans or were being formed from settlers 
who moved to vacant lands* and in which property and social inequality 
could be already observed. In the Ganges valley, village communities were 
the most widespread. 


In this article, **community'' means “village community''.—Ed. 
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Judging by the available data, a village community comprised a number 
of large patriarchal families, which were gradually disintegrating into indi- 
vidual ones. Buddhist texts contain evidence that a grama contained plots 
of land allotted to such families.’ Villages varied in size. In the texts (J., 
1.199), a Magadha village of thirty families* and gramas of 500 or even 1,000 
families are mentioned. 

Each village was separated from the neighbouring ones by natural or 
artificial boundaries. Woods came so near to the tracts of arable lands that 
trees had to be cut down to gain land for the crops. Land was of a great 
value; it is natural that disputes over boundaries between villages, as witness- 
ed by the sources, invariably attracted the attention of community 
members.’ 

It is possible to reconstruct the general appearance of a grāma. In the 
centre various public buildings were usually placed—the assembly hall and 
the buildings for the community administration. The rest of the area was 
occupied by houses and structures owned by the individual families (kufi 
in Panini and in the Buddhist writings)." A grama was surrounded by 
woods, pastures (gocara, III.g.119), meadows, and cultivated (sitya, 1V.4-91) 
and uncultivated (aranya) fields. Cultivated fields were apparently surround- 
ed by a clay wall" and guarded by watchmen.'* 

Arable areas included plots (ksetra) of individual families and the 
common land. The latter included also pastures, where the cattle grazed 
(gramya-pasu-sangha, Panini I.2.73),^ and, probably, orchards. The “Manu 
Laws" (VILI.237) state that a village must be surrounded by communal land 
(parihara) of 100 dhanus. ; 

According to the Jatakas (1.193), the communal property included irri- 
gation works and roads, the care of which was common responsibility. (The 
control of irrigation works in the private households was the owner's res 
ponsibility.) Kautilya reports (Arth. IL.g5) that the chief tax-collector had 
the duty of taking stock not only of the villagers’ cultivated plots but also 
of unarable lands, pastures, and roads. Along with taxes raised from free 
villagers, a tax from whole villages" was levied. This also points to the 
existence of communal lands. According to the Arthasastra (11.10) "the 
village itself shall receive the penalty of a farmer who, after accepting (resi: 
dence in) a village, does not do (his share) of work” (Kangle’s translation). 
Obviously, such farmers (karsaka, in the commentary this word was explain- 
ed as karmakara) were invited to till communal field, otherwise they would 
have been regarded as a private owner. 3j 

In the period under consideration, property and social differentiation 
had penetrated deep into the village, which affected its varna and class- 
structure and the nature of labour force. Free members of the community 
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belonged mainly to the Vai$ya varna, although residents of the gramas set 
up by the king in thinly populated areas were for the most part Sidra agri- 
culturists (Arth. 11.1.) 7° It should be noted that in the Mauryan epoch a 
process began of drawing together of the Vaiśyas and the Südras, whose 
condition was somewhat improving. 

The full members of the communities tilled their plots mostly with 
their own hands helped only by the members of their family." Those who 
were better off used the labour of karmakaras, invited at the height of the 
farming season, and, evidently, slaves. According to the Milindapanha, 
hired labourers (bhattakas, hammakaras) and slaves, men and women, lived 
in every village. They were likely to have been in the service not only 
of individual families but also of the community as à whole. The latter 
employed harmakaüras to cultivate the communal field and paid them in 
money or with food. There were special officials hired by the community 
to supervise the communal water reservoirs. Panini (VI. 3.60) knew of cleaners 


of village-wells.'* | 
The owners saw to it that the boundaries between their fields should 


not be violated, as witnessed by sources, which report boundary disputes; 
however the rights of an owner were controlled by the community, which 
evidently laid certain claims when necessary. The role of the community 
in settling various problems, including that of land, was considerable. 
Judging by the Sastras, it retained its importance also till a later period. The 

f individual 


community strove to preserve its land and to restrain the sale of 1 al 
plots, especially in cases when the prospective purchaser was a "stranger : 
that is, not its member. When such transactions Were contracted, priority 
was given to the relatives, next to the neighbours, creditors and finally to 


all others. 

‘The community also opposed the partition of land plots, although of 
course it was unable to stem this natural process." Kautilya declared that 
immovable property (evidently, first and foremost, land) should not be liable 
to division after the death of the head of the family and that the heirs were 
to use it without partitioning (Arth. JI1.5). j 

Along with the agriculturists in a village there lived craftsmen, who 
catered to the needs of the individual households and of the whole commu- 
nity. Panini mentions a special class of village craftsmen, gramasilpin 


(VL.2.62), and also carpenters, gramataksa (V.4.95)" The latter carried out 
orders, moving from one household to another. A carpenter of a higher 


rank possessed a workshop of 8) mentions five 


his own. Patanjali (L1-14 
categories of village craftsmen, whom one of his commentators QE 
a potter (kulala), a smith (karmara), a carpenter (vardhakin), a barber 
(napita), and a laundress (rajaka). Unfortunately, their status 15 U nown 
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to us. An opinion has been expressed that they were given corn as payment 
for their work and were dependants of the village? According to Panini, 
some of the craftsmen were independent and fairly well-off. A combining 
agriculture and handicrafts was a specific feature of the village community 
in ancient India. 

In spite of the strong property and social differentiation within the 
village community, in the period under consideration, it had retained many 
features of a united collective, common traditions and institutions.” To a 
great extent this was promoted by the collective work of villages, including 
women: clearing roads, cutting down trees, building wells and assembly 
halls.“ The community members were also united through the common 
expenses on grazing and protecting cattle, repair and maintenance of the 
irrigation works, etc. (Arth. IIT.10). 

Religious unity was a further cementing element, for each village had 
a deity of its own. As a rule, its entire population attended religious cere 
monies, festivities, community gathering (preksa) and entertainments which 
were considered to be very important indeed. According to the Arthasastra 
(HI.10), the members of a village should obey the orders of one who proposed 
what was beneficial to all. A failure to comply, with was punished by a fine. 
Apparently, the village administrators saw to it that the residents should 
not shun these undertakings and bring in their share. It is possible that 
economic considerations in the first place determined the extreme attention 
given to such measures, which were a means of raising a communal fund. 
Only Brahmanas were not obliged to attend festivities, but they, too, were 
not exempt from a contribution (Arth. 11I.10). Members of the community 
tried to protect the stability of the traditions which consolidated it, for the 
community was their champion and, as it were, it opposed the state striving 
to bring it under a more rigid control and curtail its rights. : 

On many occasions the village acted as a single unit in its relations with 
individuals, other villages and the state. In the "Manu Laws" (VIII.2 19-221); 
an agreement concluded between a village and a private person is cited an 
Brihaspati mentions agreements concluded between villages.” In fixing the 
taxes the central authority regarded the grama as a separate fiscal unit. 
Community members were obliged to work for the king for a certain time 
every year. According to the Dharmasütras, he exploited (in the form visti) 
the labour of craftsmen and agriculturists."" The commentator Bhattasvamm 
notes that grama residents took part in the building of state fortresses 
(durga)/* although a free man could send harmaharas or slaves in his place 
Villages of a special category were obliged to provide soldiers—ayudhiye 
(they are listed in the Arthasastra—11.35—alongside villages which paid 
taxes). 


202 


STRUCTURE OF ANCIENT INDIAN SOCIETY 


Judging from the data available, in the latter half of the first millennium 
s.c. the grama had still retained its self-government. Free villagers attended 
and assembled in meetings, at which issues internal of the village life were 
discussed (for instance, irrigation, protection from robbers, exercise of reli- 
gious rites) and at which some judiciary matters were evidently decided upon. 
‘An assembly was entitled to exile an objectionable person—the Jatakas 
(1.239), for instance, tell of the expulsion of an astrologer, "an expert in 
lucky and unlucky times” (1.296), who was usually supported by all the resi- 
dents, —to admit new members to the community, to punish a “novice” who 
had failed to fulfil the provisions of a contract or to do some work,” and to 
impose a fine for violating an established regulation and other kinds of 
misdemeanour. For instance, a private owner who took water from the com- 
munal reservoir was liable to the highest fine (Manu, IX.28 1); for destroying 
an irrigation dam he was punished by death (IX.279). 

In discussing such issues as the sale of land and boundary disputes the 
elders’ (gramavrddha) opinion was considered very important, for they 
played a significant role in the community life (Arth. III.9). According to 
Kautilya, they were to take care of the property of minors until these would 
come of age and also of the property of temples. Traditionally, the words of 
so highly respected persons had, as it were, the effect of the law: they served 
as a guarantee of inviolability of an agreement (Arth. VII.17). "Even 1n 
the matter of counsel, the legitimate over-reaches the wise through associa- 
tion with elders" (Kangle's translation). Sometimes elders acted as proxies. 
“In the absence of the creditor, the (debtor) may recover his pledge after 
depositing the redemption amount with village elders” (11.12 Kangle’s 
translation). There are reasons to suppose that in the Mauryan epoch they 
formed a kind of council which passed many important decisions (we know 
of this from the evidence of the Gupta period). In course of time the compo- 
sition of the village assembly changed: instead of all full members of the 
community only heads of families or households came to be invited to 
it, according to the evidence of the Milindapafiha, kutapurissa. The weaken- 
ing of the democratic traditions also found expression in the strengthening 
of the role of the village headman. The post-Vedic texts that can, with some 
reservations, be used to judge about the epoch under consideration, make it 
possible to outline his role and basic functions, and to trace the process of 
the transformation of the village headman into a hereditary representative 
of the state power. E 

In the sources, the headman is denoted by a variety of terms: grama- 
bhojaka, gramika, gramadhipa. In the latter half of the post millennium B.C., 
his office was no longer elective," although in the preceding period he was 
elected by free community members.” However, it is hardly possible that the 
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situation was the same in all parts of the country. In some regions the olde 
traditions might still have survived. 

Gradually, the chief function of the headman became collection of taxe 
for the state. “What must be given to the king by the village residents ever 
day—food, clothes, fuel, etc.—let it be collected by the village headman, 
the “Manu Laws" state. He had not yet become a hereditary representativ 
of the royal administration or hereditary owner of the village, but tendencie 
to that effect were already emerging and developing. It is noteworthy, ii 
particular, that in the Milindapafiha he is named gramasamiko, “the maste 
of the village". Under this name he is mentioned also in the Arthagastra (IV 
13). When the administrative functions had also passed over to him, he begat 
to personify one of the lower units in the state administration. He was ti 
see to it that law and order be maintained in the village and to report to th 
official superintendent of ten villages about all incidents and crimes com 
mitted (Manu, VII.116). He was entitled to impose fine on the villagers 
""Traders in caravans may stay inside the villages when their valuables ar 
made known (to village officers). What is stolen or killed from among thes 
the master of the village shall make good, if it has not gone out at night 
What is stolen or killed between villages, the superintendent of pasture 
shall make good. In regions without pastures, the officers for catching thieve 
(shall make good)". (Arth. 1V.13; Kangle's translation). 

Unfortunately, we do not know how the headman was remunerated— 
whether he received part of the collection from the village or a salary pai 
by the state. The “Manu Laws" (VII.119) give evidence that he was grant 
ed certain rights to land (possibly revenues from a plot): "let the superinten 
dent of ten villages enjoy (bhufijita) one kula,” the superintendent of twent 
villages, five kulas and the superintendent of a hundred villages, a village" 

The headman of a grama was not only the most influential man, bu 
also a very wealthy one. In the Jatakas (II.135), a story is told of how he gavi 
poor tenants an old ox and demanded that it should be paid for from the nev 
harvest, that is, he acted as a creditor. 

And yet the village had retained much of its self-administration. Th 
headman had to reckon with the villagers’ opinion and to call together tht 
full community members to discuss the major issues.” It should be said tha 
as the influence of the village headman in the community grew, his role in th 
country's political life declined. While in the Vedic epoch he attended eve! 
coronation ceremonies, in the period when large states were emerging, he 
represented the state’s executive power only in his village." : 

When natural economy and poorly developed social relations prevailed 
the ancient Indian village communities for a long time lived in isolation fron 
one another and from the urban centres. This was noted also by Megasthenes 
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who wrote that land tillers “never went to town” (Strabo, XV.1.40). However, 
gradually the isolation. of the community was broken, especially in the more 
developed areas. As economy grew and the division of labour was accelerated, 
commodity relations began to penetrate the economy. Contacts between 
villages and villages and the centres of handicrafts and trade were being 
established. There began to appear villages which specialised in certain 
industries—smithy (kammaragama), carpentry (vaddhakigama),' salt mining 
(lonkagama),* etc. Some of them brought their produce to cities. 

All this gave rise to profound changes inside the community. It was no 
longer a homogeneous unit: out of its full members, free agriculturists, the 
top segment of the community had been immersed, while, on the other hand, 
the segment of ruined community members had grown. Deprived of land” 
and occasionally even of implements of production, they were forced to look 
for employment on royal and private estates, or became tenants. The process 
of property differentiation in this way recruited new members for the bottom 
segments of the community, which made up the reserve force of the exploited 


groups. 
B. SLAVE LABOUR AND THE SCOPE or ITS EMPLOYMENT 


The Karmakaras 


Over the past two decades the problem of slavery in ancient India has 
attracted the attention of many scholars" including Soviet historians.“ 
‘There has become apparent the difference in their views on the role of slave 
labour.” G. F. Ilyin justly notes that there can be no single solution to this 
problem which would apply to the whole of India: “Tribes and peoples lived 
in different natural conditions, created different types of economy and state, 


and developed at different rates. "Therefore, a characteristic true of one region 


may prove wrong for another. But even within one and the same region there 
duction, tribal relations and 


existed natural economy and commodity pro Í 
civic society, community and slave-holding economies. All this was further 
complicated by the existence of the castes as well as social groups subject to 


exploitation that took forms dissimilar to the exploitation of the slaves (hired 


labourers, tenants, lower castes)".^ 
Records of slaves and the employment of slave-labour occur as far back 
as Vedic and late Vedic literature," but the institute of slavery became parti- 


cularly developed in the latter half of the first millennium B.C. In the Maur- 
e made, the conditions under 


yan epoch first attempts to classify slaves were mx r 

which they could be set free were specified, the rights of their owners were 

outlined in certain regulations, etc. SIE 4 ^ 
The thesis of the Majjhima-Nikaya about the division of Indian society 
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into free men (arya) and slaves (dasa), alongside the varna division is well- 
known.** The author of the Buddhist text thought this to express the specific 
character of ancient India. Besides, the text underlines that a slave could 
become a free man, and a free man, a slave (dāso hutva ayyo hoti). 

In the same work and also in the Digha-Nikaya (11.72) the status of a 
slave is described: “If a man is a slave, he is not his own master (anattadhino), 
he is subordinated to others (paradhino), and cannot go where he wishes. If 
he is freed of slavery, he becomes his own master, is not subordinated to 
others and can go wherever he wishes".^* In his commentary, Buddhaghosa 
explains: "the term anattàdhino means that a slave cannot do anything of 
his own accord, and paradhino, that the slave must act at another's will" 4" 
The commentator contrasts a slave with a free man (bhujisso), who is his 
own master (attano santako). Thus, at that time one of the main characteris- 
tics of slavery was considered to be subordination to another, dependence on 
his will.“ This idea was further developed in later sources, the Sastras.'* The 
slaves were considered a kind of thing, they were treated as a variety of 
domestic animals, an object to be possessed along with precious metals, sandal, 
wool, cattle and horses. Like cattle and other belongings, they were bequea- 
thed and distributed between heirs," donated, mortgaged and sold.* The 
Arthasastra even fixes the rules for the sale of these “bipeds” (III.15). 

In the texts of the Buddhist and Jaina canons, slaves in the royal palace 
and the harem,“ in the houses of wealthy townsmen^? and villagers" are 
mentioned on numerous occasions.5 That community members, too, had 
slaves is evident from Kautilya (II.35). The district administrator was to 
report the number of slaves living in the individual village households. 
“He should record the number of villages by fixing their boundaries, the 
number of fields by an enumeration of ploughed and unploughed (fields); 
dry and wet fields, parks, vegetable gardens ...and (keep records) of houses 
by an enumeration of tax-payers and non-tax-payers. And in them, (he should 
record) so many are persons belonging to four varnas, so many are farmers, 
cowherds, traders, artisans, labourers and slaves, so many are two-footed and 
four-footed creatures, and so much money, labour, duty and fines accrue from 
them". (Kangle's translation) | 

The state of this group of population was very hard indeed. The 
Majjhima-Nikaya tells of slaves working out of fear of punishment ("their 
eyes were filled with tears"). The master of a slave woman who had waked a 
little later than usual hit her with an iron doorbolt and broke her skull." 
A runaway slave was caught and branded with redhot iron. The owner of a 
slave had the right to retain him indefinitely.^ The Mahavastu (1.18) 


mentions slaves kept in fetters. According to most sources, slayes were for- 
bidden to have any property.*? 
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In assessing their status, both legal and actual (which need not have 
always been the same), it is mecessary to discriminate between two types of 
slaves: slaves for life (evidently for the most part they were either 
slaves born in the house or prisoners of war) and slaves for a specified period. 
While the former could never abandon their status of bondage, which was 
extended to their offspring, the latter (for instance, those pledged) could re- 
cover freedom under certain conditions." Ancient Indians divided both the 
groups into several categories (an attempt to classify them is reflected even in 
early Buddhist texts). For instance, the Vinayapitaka (IV.224) lists slaves 
born in the house (antojata), purchased slaves (dhanakkito) and slaves brought 
from a foreign country (karamaranito);* in thé Digha-Nikaya (11.35) a man 
is mentioned who became slave of his own free will (sayam dasavyam 
upagato). These groups are referred to by Buddhaghosa when he explains the 
word dasa (tattha dasa ti antojataka va dhanakkita va haramaranita và sayam 
dasavyam upagata). Four kinds of slaves are listed in the Vidhurapandita 
Játaka*? and further three subdivisions are mentioned in the other Jatakas."* 

In all likelihood, the classified lists did not exhaust all possible cases of 
reducing people to slavery. Sources mention others which are not included in 
the preceding lists.** i 

Gradually, the classification of slaves became more and more involved. 
While in the “Manu Laws” (VIII.415)"* nine kinds of slaves are mentioned, 
in Narada there are as many as fifteen. The development of the institute of 
slavery is witnessed also by the elaboration of the questions of emancipa- 
tion. For the most part this dealt with the category of temporary slaves, that 
is, slaves reduced to this status for a specified period (debtors, persons given 
in pledge, etc.). Their emancipation depended on their masters will," but 
at the same time could also take place after they had cleared their debt by 
their work or when a ransom was paid for them." The rite of emancipation 
was simple: the master sprinkled the slave's head with water and declared 
him to be free (bhujissa adasa). i xA : 

For a study of slavery in the period under consideration it appears PS 
highly promising to compare the data of the Arthasastra with those of other 
&istras and also with earlier Buddhist texts. This makes it possible to bring 
to light some essential features of the phenomenon and to make out the ce 
of various political and legislative schools and to trace the evolution of t 4 
views of slave-labour and the status of slaves.” It should be borne in pm 
that the picture outlined in the diti setting forth a kind of legislative 
rules is somewhat ideal rather than reat. UE ; 

The approach to problems of slavery in the ArthaSastra 1s a paa d 
determined by the need for protecting the interests of the state-authority 


the free Aryas, including those temporarily enslaved. A special chapter 1n 
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the treatise is concerned with slaves and karmakaras (dasakarmakarakalpa, 
“a Law concerning slaves and labourers”, 11.1). It is one of the first attempts 
at establishing the general norms regulating the status of slaves and the 
exploitation of their labour. It contains a list of categories of slaves, which is 
more detailed than those given in Buddhist literature; the difference between 
the slaves for life and temporary slaves is strictly fixed. In earlier sources this 
difference was not specially emphasised. 

Kautilya draws a sharp borderline between Aryas and Mlecchas, and 
lists the kinds of punishment for reducing free members of the four varnas 
to slavery. “For one selling or keeping as a pledge a minor Arya individual 
except a slave for livelihood,” the fine is twelve panas for a kinsman in the 
case of a Südra, double that in the case of a Vaisya, three times in the case of 
a Ksatriya, four times in the case of Brahmin. 

“For a stranger, the lowest, the middle and the highest fines” and 
death" are the punishment (respectively), also for purchasers and wit- 
nesses. It is not an offence for Mlecchas to sell an offspring or keep it as a 
pledge. But there shall be no slavery for an Arya in any circumstances 
whatsoever" (Kangle's translation). 

A set of rules was intended to protect a free man who had been reduced 
to temporary slavery under some circumstances. *After keeping as a. pledge 
an Arya when the family has bound itself in times of distress of Aryas, they 
shall, on finding the redemption-amount, redeem first a minor or one who 
renders help" (Kangle’s translation). “And he shall become an Arya”, 
Kautilya says, “by paying the price”. 

From an owner who had not released a slave when offered an appropriate 
ransom, a fine of 12 panas was to be levied. 'The same amount was to be paid 
by a person hindering the redemption. It was prohibited. to repledge a slave 
after he had been ransomed. Violation of this rule was fined by 12 panas. 
"If a person does not make a slave an Arya for a suitable ransom, the fine 15 
twelve panas, and confinement (for him) till he does it." 

"If after ransoming a male or a female slave, a person again sells or 
pledges him, the fine is twelve panas, except in the case of those who them- 
selves agree" (Kangle's translation). 

All this makes it possible to suppose that in Kautilya's time the power 
of the master over his pledged slaves was to some extent limited” (it is pro- 
bable, however, that these rules reflected the aspiration of the Arthasastra’s 
author rather than the actual state of affairs). 

The offspring of temporary slaves were considered free and could even 
receive the patrimony left by their father. “The offspring begotten by the 
master on his own female slave shall be known as free along with the 
mother" (Kangle's translation). 
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Coming out in defence of people who had fallen into temporary depen- 
dence, Kautilya demands that they should not be charged with the dirty 
work which was not normally performed by free people (even Südras). 
"Making a pledge pick up a corpse, dung, urine or leavings of food, and 
making women (pledges) give bath to a naked person, giving corporal 
punishment to them and dishonouring them shall result in the loss of the 
capital". In later &astras this rule was revised.” 

Some provisions referred directly to the slaves for livelihood. In 
the Buddhist literature they were treated as the owner's property and their 
destiny wholly depended on their master's will. The Arthasastra, however, 
made certain restrictions for the slaveowner: “If one employs in vile work 
or in a foreign land, a slave less than eight years of age, wthout kinsmen and 
unwilling (to do that work), from among any of the four types—(a slave) 
born in the house, received in inheritance, obtained (as a present) and pur- 
chased—or if one sells or pledges a female slave who is enceinte without 
providing for the nourishment of the foetus, the lowest fine for violence 
(shall be imposed), also on purchasers and witnesses” (Kangle's translation). 

According to Buddhist sources, a prisoner of war, as has been mentione 
above, was treated as a slave for livelihood. The Arthasastra, however, adds 
d to protect the free man. "An Arya individual cap- 
tured under the banner (dhvajahrtah) should be freed by. suitable work 
for a specified period or for half the price". Kautilya tried to prevent 
the unavoidable lifelong slavery for prisoners of war (and thus their 
severing all ties with their mother country). This was obviously the 
reason underlying the prohibition of taking a child slave away to foreign 
lands. 3 : 

The authors of the later Sastras are primarily concerned with protecting 
the interest of Brahmans, leaving the *"save's lot" to Südras. Moreover, 
according to Yajfavalkya, Visnu and Katyayana, not only Südras and 
Vaiéyas but also Ksatriyas could become slaves, This stand of Yajfivalkya 
and his followers pictures the rules on slavery in an altogether new light. 

In investigating slavery the role played by slave labour and the question 
of the ratio of slave labour in the productive activities are of paramount 
importance. ‘The sources available warrant the conclusion that it was em- 
ployed in the main spheres of economic activity in ancient India: agricul- 
ture (clearing land of woods, tilling fields, sowing; harvesting, iere 
cattle, etc.) and handicrafts. According to Kautilya (the chapter on vee 
“Director of Agriculture’), slaves worked on royal estates, while the Jata a 
and Buddhagosa^ cite evidence to the effect that slaves worked on t : 
state-owned lands of republican associations, evidently gamas (Koliyas an 


Sakyas). 
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From the Buddhist and Jaina sources we know about the employment 
of slave labour in private farms,” both agricultural and cattle-breeding. 
In the Mahavagga (VI.34.2), a large farm is described, whose owner had a 
slave famous for his enormous strength: his ploughshare cut seven furrows 
at once. In his commentary on the Sultanipata (11.14), Buddhaghosa 
narrates about a big cattle-breeding farm (30,000 heads of cattle including 
27,000 milch cows), where slaves and labourers worked. Owners of medium- 
sized and small plots also used slaves, although these were of course not 
numerous (sometimes one or two). The same was done by communities 
(in all probability, they had some slaves at their disposal).** 

Slave labour was also employed on monastery lands." They could not 
be admitted to the sangha but they were included in the group of the mona- 
stery servants (aramikas) or kapiyakarakas (a group of higher social standing), 
who tilled the land, harvested the crops, looked after the irrigation works, 
etc." Evidence to this effect is particularly abundant in post-Mauryan 
sources.** 

According to Buddhaghosa, the word aramikas applied to various cate- 
gories of dependent. people (slaves and impoverished free men) who served 
the monks. He reported that the king and some private persons had donated 
to the sañgha slaves (dasa), “born in the house" and *bought".** Different 
categories of aramikas worked on different terms: some were engaged every 
day either for the whole day or for half the day, while others were employed 
once every five days or even once every fortnight. For this they received food 
and grain." Interesting evidence on monastery slaves has been preserved 
in mediaeval commentaries? 

It should be noted that small farms had no particular need for slave 
labour. Moreover, this most troublesome kind of property, to use Plato’s 
expression, called for very strict supervision. Slaves were more numerous on 
larger private farms, but even these found it more profitable to use hired 
labourers (harmakaras), who could be employed at the height of harvest- 
time. Likewise they were mostly used to till the plots granted out of the 
state lands to individual groups of Brahmans or provincial officials. Tempo- 
rary tenants on state lands (karada) tilled their plots themselves. Even on 
royal estates, where supervision was no problem, slave-labour did not 
predominate. 

In the period under study most farms which employed slave-labour 
Were natural economies, and every community was an economically inde- 
pendent unit supplying its members with all the necessities of normal life. 
However, some farms had already established links with the market, and 
the products obtained by means of slave-labour were thus acquiring à 
commodity form.‘ 
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Judging from the sources, slaves were used in handicrafts, but their 
number was not large. In D. Chanana’s opinion, this was due to the fact 
that craftsmen were unwilling to reveal to outsiders the secrets of their 
trade. True, in the Arthasastra (11.23) it is reported that slaves worked at 
the king’s textile manufactories.*® There are similar reports relating to private 
workshops." Moreover, there are reports about weaver-slaves (pesakaradasa) 
and dyers (rajakadasa) in monasteries. 

However, on the whole, slave-labour was not predominant either in 
agriculture or in handicrafts.” It could not compete with the labour of free 
community members and hired labourers of various categories. This was 
evidently due to the specifics of slavery in ancient India, where it was not 
well-developed. This was expressed by the fact that similar work was done 
by slaves and by free and half-free hired labourers” and by the similarity of 
their actual status.°* In most ancient Indian texts—Brahmanic, Buddhist and 
Jaina—the two groups of actual producers are often mentioned together.”* 

There constantly recurs even a kind of formula to describe labourers 
in various spheres of economic activity—dasakarmakara (Pali, dasakamma- 
kara) “slaves and karmakaras”. 

The Arthasastra (ILo4) sets down the rule for meting out food to 
slaves, alongside gardeners, cowherds and karmakaras. In Patafjali 
(III.1.26), slaves and karmakars are mentioned together as persons working 
for food and clothes. They were distinguished from craftsmen who worked 
for pay.°* Narada (V.25) unites slaves and karmakáras together in one group. 
but remarks that the former do vile work and the latter clean work. Accord- 
ing to Medhatithi (commentator on Manu, VIHILA15). the difference between 
slavery (dasyam) and service (paricarya) consists in the fact that slaves do 
“low” work and have to perform it at any time.” 

In other words, slaves were usually included in the same group as some 
categories of free labourers. It might be supposed that this was due to the 
conditions of work on royal estates" rather than to the peculiarities of the 
institution of slavery as a whole; however. the sources contain evidence of an 
identical situation obtaining also on. private estates and in monasteries. 

Sometimes slaves are mentioned together with karmakaras and servants 
(pessa)—dasapessakammakaras. According to the commentary, the pessa 
received their pay before they began their work, and the karmakaras, v 
their food and pay after work.” In the Majjhima-Nikaya (1.344) slaves, ca 
makaras and servants are generally described as people working for Ap o 
punishment and whose speech and way of thinking were different from t i 
masters (1.430). °" Moreover, Indian lexicographers sometimes drew no dis- 
tinction between slaves and servants. ^ “Servants” (bhrtya) sometimes desig- 
nated slaves, karmakāras and other labourers. D. Chanana noted that 1t 1s 
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often impossible to distinguish whether this or that work was performed 
solely by slaves, for slaves and servants are mentioned together indiscrimina- 
tely.*° | 

In this context it would be appropriate to recall also the aramikas on 
monasterial estates. Slaves and various groups of free labourers (impove- 
rished, deprived of the means of production, etc.) were considered together 
in a single category of “monastery servants”, which also seems to reflect the 
specifics of ancient Indian slaveholding (true, it should be borne in mind 
that Buddhaghosa’s commentary was written in the 5th cent.). 

Many authors who have discussed this problem in general terms have 
emphasised that slaves were mostly used in house-kceping.'" Although in 
India this embraced many production processes, such as grinding grain, sort- 
ing out cotton and husking rice, spinning, weaving, and repair and building 
Work,'** there is a strong case for this opinion. The wide use of slave labour 
for housekeeping was indeed a typical feature of ancient Indian slave owner- 
ship."* As has been justly remarked by G. F. Ilyin, "the main sphere where 
slave-labour was employed was housework"."" Sources contain numerous 
data on the types of work done.' There is even a special term denoting 
house slaves—gharadasa, gehadasi. In commenting on Manu (IX.143) 
Medhatithi included in this group cooks, washermen and valets (frasá 
dhaka). The Jatakas mention that slaves, men and women, used to take food 
to their masters working in the field.” 

‘There are interesting reports in the Buddhist sources that sometimes 
slaves Were sent to work for money but they had to bring their earnings to 
their master. It appears that in many cases their upkeep in the house involved 
considerable expense. 

Authors from various countries have repeatedly pointed to the patriar- 
chal nature of slavery in ancient India reminding us of that in the ancient 
Greek and Roman states, “The primitive forms of slavery, which are often 
defined in literature as patriarchal slavery had survived up to the emergence 
of the feudal formation, probably even longer.” 

Alongside instances of cruel treatment of slaves, sources contain much 
evidence to the contrary." Sometimes "the position of slaves practically 
did not differ from that of the other house-menials and even from the 
Junior members of the family”. "The patriarchal pattern of relations be- 
tween master and slave was due to the poor development of slavery ™ 
ancient India. It is in this light that the data of the sources on slaves having 
families, property, etc. can be interpreted, '!5 

It is not impossible that it were these features of ancient Indian slavery 
that gave Megasthenes grounds to assert that "all the Indians are free, and 
not one of them is a slave". Further Megasthenes (as rendered by Arrian) 
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says, "In this lied the similarity between the Lacedaemonians and the 
Indians. But the Lacedaemonians' slaves are the Helots who do what is fit 
for slaves to do; with the Indians, contrarywise, no one else is a slave, let 
alone an Indian". This statement by the Seleucid ambassador was called in 
question even in antique times! and although it is used by present-day 
scholars as an argument to prove the occasional character of that pheno- 
menon," ancient Indian writings contain proofs to the contrary. The closing 
words of the statement can be viewed from a different standpoint by 
comparing it with Kautilya’s words: “But there shall be no slavery 
(dasabhava) for an Arya in any circumstances whatsoever”. It is tempting to 
think that when he spoke about the absence of slavery in India, Megasthenes 
meant that there were only limitations to reducing free men to slavery for 
livelihood. Such practices might have existed in Candragupta's time and 
could have been reflected later in the Arthasastra. 

In the Mauryan age a great diversity of social patterns existed in India. 
In some areas of the subcontinent, tribal relations still prevailed, and it is 
possible that Megasthenes’ evidence applied only to one of the areas which 
he visited on his way to the capital or with which he got acquainted later 
during his stay in India.™ 

The authors often compare slavery in ancient India with that in Greece 
and Rome, considering the latter two as a “kind of standard "^" A compari- 
son of this kind is rather nominal. We judge classical slavery only by some 
centres of the ancient world, which could have been a deviation from the 
norm and the general line of evolution, rather than the rule. 

Along with community members and slaves, hired labourers"? (usually 
called karmakara, Pali kammakara) ^ constituted an important group of the 
immediate producers of material wealth. l 

According to the Arthasasira (1.24), they worked on royal farming 
estates (along with slaves and those "paying off their fines by manual 
labour"). A special "Director of Agriculture" was assigned to see that those 
working had no obstacles owing to disrepair of farm implements and tools 
and owing to the absence of draught animals. j f 

In the Chapter “Settlement of the Countryside” (II.1), Kautilya advised 
the king to settle the new lands upon Sidra agriculturists (sadrakarsaka). 
They were allotted vacant plots from the state lands. In R. E Sharma s 
opinion, these settlers had the capacity of temporary peasants’ but it is 
probable that they were a kind of hired labourers or dependent tenants em- 
ployed by the state for a fixed period to till uncultivated land. In the 


commentary on the text (III.13); harsaka is explained as karmakara. | 
d no plots of their own and were hired as 


As a rule, Südras. possesse ; ent 
labourers to work in other men's households. ‘That their labour was exte 
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sively used in agriculture is borne out by the fact that the Majjhima-Nikaya 
(11.180) makes it a point of defining a Siidra’s duties: he works with the sickle 
and carries grain. 

In Buddhaghosa's commentary on the Samyutta-Nikaya (1.72), the cere- 
mony dedicated to the beginning of ploughing upon a Brahman’s estate is 
described. Five hundred festively dressed land tillers (hassakapurisa) came 
out into the field. Some of them ploughed land (ekeko kasati), others scatter- 
ed seeds (ekeko vapati). It is remarkable that the text makes no mention of 
slaves. 

Sources contain other data on employment of karmakaras in private - 
households (in monarchies and republics)."*° Among these professional land 
tillers are mentioned (kasim katvā Jiwikam kappentassa).? Many’ of them 
worked merely against a daily pittance.” It is interesting that Buddhaghosa | 
interpreted kammakara as those “who are supplied with food in payment for 
work" (kammakara ti bhattavetanabhata),** 

Karmakaras toiled on plots of community members and the farms of 
their employment were to be made known to the neighbours. It is possible 
that this rule was intended to prevent all kinds of violations and to prevent 
concentration of labourers at the peak of harvest-time in some households 
to the detriment of others. According to the Arthasastra (II.1), hired labour 
Was used during the construction of irrigation systems, "Instead of a man who 
evades work along with the others to build an irrigation unit his karmakaras 
and bullocks must do this work". The data of Kautilya's treatise (III.13) also 
attest that karmakaras tilled communal lands, etc. 

They worked also in monasteries.12° One group of monasterial labourers, 
bhikkhubhatika, is mentioned by Buddhaghosa (Pap. III.8). According to 
him they worked for the vthara and “lived at the monks’ expense". 

Hired labour was also employed in handicrafts—in royal'?* and private 
workshops," in trade, and in housekeeping." In other words it was used 
extensively in various spheres of production. All this makes it possible to 
assume that "hired labourers Played a no lesser role in the economy than 
slaves," and probably even a greater one. There are grounds to suppose 
that the fact that many people (mainly impoverished Südras) were willing 


to do any work on any terms and in any season, accounted for the limited use 
of land in husbandry. 


C. SOME GENERAL REMARKS 
_ As regards the Mauryan epoch, it seems justified to assume in it the 
existence of the primitive, communal and slave-owning structures, even 
though their respective roles and correlation between these must have been 
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\ different in the different regions of the country. In the more developed 
b regions —Magadha and the neighbouring areas—slavery was widespread, 
x whereas in some of the more outlying regions the tribal system still prevailed. 

In the epoch under consideration the communal, or petty natural socio- 
economic structure Was probably not a mere survival of the tribal 
system or an element of the primitive communal system, as some authors 
postulate,?* but existed as a special type of social economy, which deter- 

|]mined the way of life of the class concerned." A member of the community 

{appears to have been the key figure in husbandry, which was the main 
branch of economy. The free members of the community were the main 
producers of material wealth." The owners of small land plots, however, 
did not need the labour of a large number of slaves. Nevertheless, it was 
already pregnant with elements of antagonistic relations, for in it, contradic- 
tions between the well-off top segment and the exploited lower strata of the 
community had become more clearly pronounced."* Apart from slaves, hired 
labourers, formally free but often living in a state of semi-bondage, were 
widely employed in all spheres of economic activity, and in husbandry 
various groups of tenants were active. The existence of various categories of 
hired labourers limited the scope of employment of slaves. : 

Indian history shows quite clearly the trends typical of ancient class 
societies—the trend of the exploiters to deprive the immediate producers of 
property and their efforts to appropriate the very personality of the producers. 
The state as well as big private owners tried to expand the scope of exploita- 
tion and to encompass within it ever greater sections of impoverished com- 
munity members and others. "The economic structure of ancient society rested 
on direct relations of dominating and subordination.’ Although the slaves 
did not make up the sole exploited group; slavery was the predominant form 
of exploitation.” A 

It should be noted that the multiple pattern of social structure, an 
inherent feature of every ancient society which outgrew the primitive 
community, was not, however, a mere sumtotal or merger of structures, but 
an involved intertwine of these elements, often giving rise to a real tangle 
in social relations. Thus, in the Mauryan epoch primitive and community 
structures were waning and decaying while slavery was being strengthened. 
This was expressed particularly in the growth of the state-owned and 
large private estates (to the detriment of the community), where slave- 
labour was employed on a fairly large scale. A comparison between the 
pre-Mauryan and Mauryan epochs shows a growth of the share of slave 
labour in the latter. It is proper to emphasise once more the simultaneous 

existence of a number of different societies in Mauryan India. Some of these 
were class societies, others Were still at the level of the tribal system, while 
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still others were on the way to transition from the pre-class formation to 
various types of class-formations. 

Karl Marx wrote that “the same economic basis—the same from the 
standpoint of its main conditions—due to innumerable different empirical 
circumstances, natural environment, racial relations, external historical in- 
fluences, etc. . . . " may show "infinite variations and traditions in appear- 
ance"."^' It would be “unjustified pedantry” to determine with the precision 
of an apothecary's where one relation ends and another scale begins, giving 
rise to a new class."* Later, at the time when feudalism had become predo- 
minant “a feudal guise was assumed even by such relations that were remote 
in essence from feudalism’ ^? 

Some authors point out the existence of a feudal structure’ and feudal 
relations'* in that period. In 1929. arguments to that effect were advanced 
by the Indian scholar Pran Nath; however, his arguments were subjected 
to drastic criticism. At present most Soviet and foreign" scholars date the 
formation of feudal relations in India from the middle of the first millen- 
nium A.D., although some authors admit that feudalism cxisted there 
even in the 5th-1st cent. B.C. 

‘The exponents of the view that in ancient India there existed the feudal 
structure, point to the existing private feudal land tenure represented by 
the forms of complete and incomplete private feudal property—the main 
types of feudal land tenure found in mediaeval India. They also point to 
the evidence of the Arthaśāstra, the "Manu Laws", and the later Sastras (for 
example, the Visnussmrti). However, first of all, the dating of these docu: 
ments must be taken into account. It has already been mentioned that they 
took shape in the first centuries A.D. and therefore they reflected certain 
features of the new period, a period in which feudal relations were already 
emerging. Even the presence in the Sastras of some reports that can 
be interpreted from the standpoint of the exponents of feudalism seems to 
us to be evidence of the beginning of feudalisation rather than of the 
continuing development of the feudal relations which supposedly had 
emerged in the antiquity. 

Ancient sources (including those related to the Mauryan epoch: the 
Buddhist texts, Dharmasütras) contain numerous data on private land owner- 
ship and private land estates.“ But it is only with the beginning of first 
centuries A.D. that their conversion into estates of a feudal type can be 
traced." It was at that time that feudal relations were taking shape to be- 
come predominant in, or even after the middle of the first millennium. 

In some ancient Indian texts there are reports of gifts of villages by the 
king. Such grants are sometimes regarded as feudal-type'™ landed estates. 
However, the sources (and commentaries on them) emphasise that what 1$ 
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meant by “donation” is merely the transfer of the right to collect the tax 
from the village and not the right to the land as such.™? Some later inscrip. 
tions stated specially that the villagers were to pay to Brahmins, on whom the 
village had been bestowed, the taxes which they had previously paid to the 
state. The person for whose benefit the tax had been collected was thus 
changed but neither the size of the tax nor the status of the residents were. It 
is noteworthy that in a “donation settlement" the amount of land and the 
number of peasants were never indicated; there were no personal relations 
between the latter and the recipient of the gift. As N. N. Kher justly 
remarks, “the royal benefactors granted to the Buddhist monks a privilege 
to enjoy such immunities. There is, however, nothing to suggest that the 
state relinquished the proprietary rights of the lands donated to them" (see: 
N. N. Kher, Agrarian and Fiscal Economy in the Mauryan and Post-Mauryan 
Age, p. 66). 

A passage from the Arthasastra is often quoted stating that: “he (the 
king) should grant lands to priests, preceptor, chaplains and learned 
Brahmans, land as gifts to Brahmanas (brahmadeyüni), exempt from fines 
and taxes (adandakarani) and yielding suitable (revenue)" (11.1). It should be 
kept in mind, however, that this passage is in the chapter prescribing the 
procedure for settling vacant land, which was considered to be owned by the 
state. The Brahmanas who received such plots did not become their owners 
but were merely exempt from the obligations normally imposed on tempo- 
rary tenants of such plots. Judging by the text, this privilege was enjoyed not 
by all Brahmanas but only by some categories: Srotriyas, Purohitas, etc. 
According to Kautilya, these Brahmanas could not sell or mortgage the 
plots to the members of other varnas. As N. N. Kher remarks: “It is obvious 
that the state was mindful of the loss of revenue by their frequent alienations 
to others. In this sense, they were not absolute owners of such lands possessing 
full rights of gift, sale and transfer, etc." (sce N. N. Kher, Agrarian and 
Fiscal Economy . . »p-7'7)- “The Brahmanas,” he goes on to say, "were owners 
or landlords to the extent of enjoying only the revenues of the land granted 
to them which were formerly claimed by the King or his officials" (ibid, 
P- 79). Y J ya 
It is noteworthy that in the epigraphy the Brahmanas who receive 
plots of land (brahmadeya) are referred to as users (Bhojakas) in the sense 
that they were granted land for "enjoyment", but not as the owners with full 
proprietary rights. Some scholars suppose, not without reason, that exemp- 
tion from taxes on land granted to Brahmanas (brahmadeya) is observed only 
in the period when the Arthasastra was compiled. The early Pali texts con- 
tain no indication as to their receiving any administrative rights or even 


exemption from taxes. 
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From the epigraphy of the Satavahana epoch it is clear that the king 
could donate to Brahmanas and followers of other creeds, small plots from his 
own lands. If there was no vacant land, he had to buy land from a private 
owner and then could dispose of it at his own discretion.’ 

Judging by the data in the Satavahana epigraphy, some rights in the 
Deccan began to be conveyed, in the 2nd cent., and in North India even 
later." Compared with Kautilya's evidence, only the Gupta data show that 
brahmadeya was linked with some administrative rights.^* In that period 
granting various rights was already due to the beginning of feudalisation.® 

In the "Manu Laws” (VII.115-119), it is stated that a headman should 
be appointed for each village, a superintendent for ten villages, a superinten- 
dent for twenty and for one hundred villages, as well as a superintendent for a 
thousand villages. "Let the superintendent of ten villages use one kula (of 
land);"" that of twenty, five Aulas; and that of a hundred villages, one 
village; and the superintendent of.a thousand villages, a town" (a similar 
statement is contained in the Visnu-smrti, III.7-10). The text refers only to 
local provincial administration; the central authorities were apparently 
remunerated from the treasury.'"! 

In the "Manu Laws" (VlI.125-126) it is also stated that lower officials 
in the royal service were to reccive a monthly salary in moncy. 

This system of grants “in itself is not evidence of feudal relations, for 
there are no grounds to believe that the land became the grantee’s property 
or that the residents of these villages and towns became personally dependent 
on him". As N. N. Kher justly writes: “There is nothing to show that the 
state lost its hold over the land granted to the grantees” (see N. N. Kher, 
Agrarian and Fiscal Economy, p. 75). However, this practice favoured the 
emergence of such relations. As to the farming-out of offices, it was not, as 
Karl Marx notes, purely feudal, as proved by Rome.'** 

Studies in the socio-economic system of ancient India justly draw atten- 
tion to the passage in the Artha£astra concerning land grants to state servants 
(11.1). When settling new areas, i.e., the state-owned lands, the king MES 
advised to give plots to provincial officials of various ranks “without the right 
to sell or mortgage” (vikrayadhanavarjani). lt is to be assumed that such 
plots were given only in developing new areas, and that this was not the 

general practice. Evidence in Kautilya’s treatise is similar to the reports in 
the “Manu Laws”. It refers only to some classes of officials and does not 
imply that all of them received land or the right to collect taxes from villages. 
Other passages in the Arthaśāstra (V.3) suggest that granting land to state 
officials took place only in isolated cases. 

Unlike the land granted to officials, the land given to the Brahmanas, 
according to Kangle's interpretation, could be inherited (evidently, such 
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privileges were enjoyed not by all Brahmanas but only by the categories listed 
in the Arthasastra). The existence of Brahmana’s plots whose owners were 
entitled to bequeath their land, may be evidence of the emergence of feudal- 
type relations in the epoch when the Arthasastra was compiled."** 

According to the treatise, state servants were usually given a rigidly 
fixed salary in money and sometimes a small extra amount of grain.’** Any 
tangible changes in their remuneration did not occur until the 5th-6th 
cent. which was already a sign of the emergence of feudalism.’ 

In our view, the data discussed above does not provide sufficient grounds 
for the assertion that as early as the 6th-1st cent. B.C. (that is, in the epoch 
preceding the recording of the Arthasastra and most of the Sastras) feudal 
relations played an important part. 

While rejecting that view of the feudal relations and the feudal structure 
in ancient India we are nevertheless prepared to admit that even in the 
Mauryan epoch, which marked the peak of the development of the institute 
of slavery, there existed phenomena which, though not feudal in essence, 
comprised elements of a tendency towards the emergence, under certain 
conditions, of the feudal mode of production. These were tenancy-rela- 
tions,* the existence of private landed estates, the practice of donation of 
land, land-grants, monastery land-tenure, etc. r 

Especially significant were the grants to Brahmanas which could be 
bequeathed and which thus turned into hereditary holdings, and gradually 
evidently became absolute holdings, holdings in perpetuity. — n 

In the specific conditions of ancient India with the dominant position 
of the community, the limited use of slave-labour, the obsoleteness of many 
of the social institutions and the existence of some survivals of the relations 
of the tribal system, the preceding phenomena heralded the future, feudal 
relations. Sometimes outwardly they resembled feudal-type relations, but in 
the Mauryan epoch they were not yet, either in their essence or in their 
function (their role in the social structure), elements of the feudal mode of 
production. 

As to the evidence of the Arthasastra and the «Manu Laws" quoted in 


support of the thesis about the feudal structure in ancient India, it should 
be related to the post-Mauryan period, an epoch when feudal relations were 
actually taking shape and consolidating. This does not imply that this path 
of development was followed in all parts of the vast empire. Feudalisation 


proceeded differently in the different regions of the country. In the Deccan 


and some Southern areas it was accelerated by the poor development of 
slavery, while in other regions the transition to 


the formation of a feudal 
type proceeded not through slavery but directly on the primary formation.*” 
In analysing the origins of feudalism in 


India we must bear in mind 
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the system of relations of production of which “inception, functioning and 
transition to a higher form, conversion into another social organism are 
governed by specific laws".'^* Hence, it is necessary not merely to identify 
the peculiarities of the socio-economic relations, but also to investigate “the 
basis of society, which clothes itself in political and legal garbs and in- 
definite trends of social thought"."? The problem of the structure of 
ancient Indian society is rather intricate and calls for further investigation 
and analysis of additional evidence. All the aspects of the problem as a whole 


should be examined not in isolation but in direct correlation with one 
another. 


NOTES 


* At the same time, some Indian scolars realise the importance of studies related to the 
Indian community. As A. S. Altekar has put it, the real history of India is the history of its 
village communities. A. S. Altekar, 4 History of Village..., p. 111. J 

* Soviet authors attach great importance to this issue. See: I. M. Dyakonov, Obschina na 
dreunem Vostoke v rabotakh sovetskikh issledovateley [The Community in the Ancient Orient 
in Works by Soviet Scholars], *Vestnik drevney istorii” [Bulletin of Ancient History'’] 1963, 
No. 1, pp. 16-34 (this paper also gives bibliography); L. B. Alayev, Yuzhnaya Indiya [South 
India E. M. Medvedev, Opyt issledovaniya drevneindiyskoi obschiny po dannym toponimiki. 
[Essay on the Study of the Ancient Indian Community on the Basis of Toponymics],— 'Indiya v 
drevnosti’’ [India in Ancient Times"|, Moscow, 1964; Obschina i sotsialnaya organizatsiya u 
narodov Vostochnoi i Yugo-Vostochnoi Azii [The Community and the Social Organisation among 
Peoples of East and Southeast Asia], Leningrad, 1967; Istoriya Indii v sredniye veka [History of 
India in the Middle Ages]. 

3T. M. Dyakonov, Obschina nà dreonem Vostoke..., p. 17. 

* G. M. Bongard-Levin, G. F. Ilyin, Drevnyaya Indiya [Ancient India], p. 363. EU. 

* “It is necessary to take into account the local peculiarities of the community organizations, 
determined by the Specific historical, geographical, and ethnic factors, in particular by the in) 
lation of some areas. Thus, simultaneous existence of different types of community is possible 


at each historical stage...” (E. M. Medvedev, Opyt issledovaniya drevneindiyskoi obschiny, 
p. 218). 


“See: Arth, YI.1. 

* N. Wagle, Society at the Time of the Buddha, pp. 13-18. 

* A little village was called gamaka (VP, 1.208). 

? Arth. II1.9; J.II.358; B. C. Sen, Economics in Kautilya, p. 130. " 
1 5 so important that, ‘according to the Arthasastra uo 
dispute on this subject between two villages could be settled by the verdict passed by 
residents of five or ten neighbouring villages, ius 

"^ For more detail, see: V. S. Agrawala, India as Known to Panini, pp. 141-143; M. Singh, 
Life..., pp. 199-196. 

1 A, Ray, Villages... p. 29. SE ich 

4 J.1T.109-110. The Jataka tells of a plot of arable land (yavakhetta—''barley field") whic 
was under the collective supervision of all villagers, i i 

1 Judging by the Arth. (1I.1), the king was to allot for pastures, lands unfit for ploughing- 

** One of the Jātakas (11,76) mentions a fruit tree NEN by a whole village. ANT 

* Among the principal sources of revenue received by the "superintendent of the SE 
(11.15), mention is made of the pindakara tax, which, in the commentator Bhattasvamin $ 
opinion, was a common tax levied on villages (U. N. Ghoshal, Contribution.... J 
63) ** The significance of this point is underlined by R. S. Sharma (Indian Feud 
3). 


p. 97)- 62 
alism..., pp- 92- 
17 See, for example, J.1.277; IH. 162-163. 

ae VES) Agrawala, India as Known to Panini, p. 141. :ne another 
„Manu, VIIL.262-205; Arth, III.9-10. According to the Arthasastra for stealing an 


RR f te 
man’s crop, the thief, if he had been a member of the same community, was to compensa 
50 umes over; if he belonged to another community, he was put to death. 
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20 As T. M. Dyakonov notes, “the community may in principle claim its right of the owner 
of land at any time, the right which may lie dormant, but which evidently never dies off com- 
pletely (Osnovniye cherty drevnego obshchestva [Main Features of Ancient Society], p. 132) 

2i p, W. Puri, India in the Time of Pataiijali, pp. 108-109. t 

22 p. V. Kane, History of Dharmasastra, Vol. HI, p. 156. 

23 From the Sāñci inscriptions, dated from the grd—gnd cent. B.C., We know about a collec 
tive gift to Buddhist communities by the residents of a village. Similar evidence is contained in 
the inscriptions from Bhattiprolu (£I, vol. IL, pp- 87, 232 Œ). 

24 For women's participation in collective works, see J.1.199-201. The more recent. Brhaspati- 
smyti lists the kinds of work carried out by all community members: repairs to. the assembly 
hall and the temple, cleaning the garden, the pond, etc. 

% p, V, Kane, History of Dharmasàstra, vol. VL, pp- 156-157: 

2 Gautama, X, 31-32; Visnu, Ills 

27 For more detail, see, ]BORS, vol, XII, p. 198; R. S. Sharma, Sudras, pp. 151-152. 

25 7 111.8. 

2 Gramam abhyupetya, see: Kangle, II, p. 259- The text specially stresses that the com- 
munity itself (gráma eva) was invested with the right to punish. à 

20 Data of the Jatakas, see: U. N. Ghoshal, 4 History of Indian Public Life, vol. 1L, pp. 
164-165. é 

31A. Bose, Social and Rural Economy...» vol. I, p. 43- 

? K, P. Jayaswal, Hindu Polity, pp. 195-197- 

s In the Arthagastra (V.3), pa: of goo panas to grama-bhytakas (‘servants of the 
village” ?) is mentioned. R. Kangle supposed that the text might pertain to the gramika, the 
head of the village, Kangle, IIl, p. 197- 

s Here Kula is a certain plot of land. 

5: Milindapafiho, p. 147- " n j) 

x For more detail, see: K. P. Jayaswal, Hindu Polity; R. S. Sharma, Aspects... A. S. 
Altekar, State and Government in Ancient India, p. 161. 

7 7, 111.981. 

ABT a S top, J-I1.89. ( 
Dye impoverished members of a community ceded their plots for temporary usage 


and, 


unable to reimburse the necessary sum on expiration of the time agreed, lost them, i.c. they 
practically ceased to be full and rightful members of the community. The Arthasastra lays that 
if a temporary tenant used an immovable asset land. for twenty years, the right of the pean 
peas pass over to him. Irrigation embankments (setubandha) passed to the new owner after 
ve years, III.9. k ^ 

X Dev Raj Chanana, Slavery in Ancient India, New Delhi, 1960; W- Ruben, nis Lage, der 
Sklaven in altindischen Gesellschaft, 1957: by the same author, Die gesellschaftlic he Entwic ung 
im alten Indien, Berlin, Bd I (1907), Bd II (1969); R. S. Sharma, Südras...; by tie mein dd 
Light..; D. D. Kosambi, Introduction...; U. N. Ghoshal, Studies...; Y. Bongert, Re ipe 
le probléme de 1” esclavage dans |’ Inde ancienne à propos de quelques ouvrages recents, » 
Med e A. Suleikin, Osno niye voprosy eriodizatsii istorii 

31A. M. Osipov, Kratk ocherk...; D. A. Suleikin, snov x odizatsii istori 
drevney Indii, ‘Basic problems of the Periodization of the History of Ancient India = tay 
zapiski Tikhookeanskogo Instituta", “Transactions of the Pacific Institute’ v.II, 1949; 7.7 


Ilyin, Shudry i raby v drevneindiyskikh sbornikakh zakonov, PO ng M ie 
Codes of Laws’, ‘‘Vestnik drevney istorii”, "Bulletin 0| Ces of se in ancient India’, 


same author, Osobennosti rabstva, V drevney Indii, ‘Feat in 
“Vestnik drevney istorii”, “Bulletin of idt History". 1951+ oti le SEE P eed 
rabstva v drevney Indii, ‘Basic Problems of Slavery in. Ancient India FEFA Ls F. Ilyin 
drevney Indii” “History and Culture ‘af Ancient India", G. M- Bons Ns D A ananas 
Predisloviye k knige D. R. Chanany “Rabstvo v drevney Indii”, as baa Pm Bere 
"Slavery yo. Ancient indir E NN K voprosu o sotsialno ENT Azii i Afriki”. 
drevney Indii, ‘On the Socio-Economic System of Ancient India',— Nar Kharakter drevne- 
“Peoples of Asia and ‘Africa’, 1966, No. 6, PP: 65-77) 2 ne ed eociety y 
indiyskogo obshchestva, ‘Class Character of the Ancient Indian y. Live same author 
"The general and the particular..." E. M. Medvedev; K te ee in Ancient and 
Feodalniye otnosheniya v drevney i srednevekovi Indii, E ee EE Siei 
Medie! Indiz ^" Narody Azii AEA of Asia and Africa’, 197.07 
“ G, M, Bongard-Levin, G. F. Ilyin, Drevnyaya Indiya, p- 334 
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^' Interesting data on slaves, donation of these and the use of slave-labour in 
are found in the Srautasütras; for more detail, see: R. S. Sharma, Sudras,.., p. 46. 

^' Maj.-N.II.149; See also Pap. 111.409. The term dasa was often used to denote various 
categories of slaves including those who had fallen into dependence for a fixed period and were 
actually in temporary service. Dasyu denoted status of dependence in general. 

4 Puriso dàso assa anattadhino paradhino na yena kamangamo, so aparena samayena taņmhī 
dasabya mucceyya attadhino aparadhino bhujisso yena kamagngamo, Maj. N. 1.275. 

** Pap. 11.318. 

® Cf. in Aristophanes: “For a slave dares not possess his own body: he who has bought us, 
to him we are entrusted by God''. 

^? Narada, V.29. 

#0 J-1.341; V.223; Gautama, XXVIII. 15. Cf. in Aristotle: '*A slave is a certain animate object 
of property’, Polity, I.4.2. 

?' Buddhist sources mention prices of slaves, men and women: ].1.299—of slave woman, 
100 karsapanas, III.343—a Brahman saved 700 karsapanas for the purchase of slaves, VI.577— 
1,000 karsapanas for a king's slave. Jaina texts tell of slave women brought from other countries. 
"They were dressed in their traditional dress, J. Jain, Life ..., The Buddha forbade the lay 
Buddhists to sell and buy living beings, Ang.—N.1II.208, but, evidently, such things happened. 
Buddhaghosa explained that trade in living beings meant selling people (sattavanijja ti manussa- 
vikkaya; Manorathapurayi). According to the Dharmasütras, a Brahman, even pressed by indi- 

ence, was prohibited to trade in human beings. The same was set forth by Manu X.86 and 
y the more recent Yajfiavalkya 11.36 —38. However, the Sitras allowed Brahmans to barter 
slaves for slaves, Zpastamba, 1.7.20.15; Vasistha, II.39; Gautama, VII.16. 

?? J., No. 92; cf. Arth. I.21. 

58 Cullavamsa, VI.4.2. 

54 711.428; IIT.101; V.105; VI.117. 4 

?5 The number of slaves in ancient India is a subjeét of scholarly discussion; for more detail, 
see: G. M. Bongard-Levin, G. F. Ilyin, Dreonyaya Indiya, pp. 351—352. In this connection, 
Dharmapala’s Commentary on the T. eragütha No. 55.may be cited, which tells of a slave- 
woman from Varanasi as the principal slave among poo others: Varanasiyam paficannam 
dasisatanam jetthaka, Paramattha-Dipani T hevagàtha-Atthakathá, vol, 1, London, 1946, p. 140- 

5° Maj.-N.1.344; 1.125-126. 

St 71.451. 

88 J.1.451, 458. 

59 For more detail, see: A. Bose, Social and Rural Economy... vol. II, pp. 416—417. 

“ See: Y. Bongert, Reflexions..., p. 161. Y 

,'" karamaranito—lit. “he who had to die from the hand of an enemy”. Buddhaghosa ex- 
plains the origin of this kind of slaves, "If a free man has been brought from a foreign country 
after its capture, or if in his own country some insurgent viliage has been sacked, on the king's 
order and people have been brought from there, they are all slaves, be they men or women", 
Sam. III.1000, : 

°? See: L. Gopal, The Economic Life..., p. 78. 

* f. VI.285. 

'^ J.1.200; IV.22.99; VI.545-548. D. Chanana believed that at an earlier stage of social deve- 
lopment in India there existed two types of slaves: prisoners of war, i.e., persons brought from 
another region and those made slaves for debts, because of a famine, etc. (D. R. Chanana, 
Slavery in Ancient India, p. 101). 

, “ Jaina texts mention six kinds: born in the house, purchased, debtors, who had enslaved 
himself. out of hunger, enslaved for nonpayment, prisoner of war. Sce: Jain, Life... 

“t In this verse seven groups of slaves are listed out; in other £lokas 160.62) two more are 
mentioned. 

“T Arth, 111.13. The Sástras often mention these categories of slaves: ‘‘slave for food’’, “slave 
for a fixed eriod”’, *'slave given food during a famine"'. 

“ The Vinaya-pitaka, III.15 contains a story of how, having listened to important news 
brought by a slave-woman, her mistress said, “If you told me the truth, I will set. you free 
adasi; lit. "I will make you à non-slave'’. See also the Paramattha Dipani, Theragatha 
Atthakatha, vol. II, p. 220. 

;, 4. For farming those given into slavery, see J.VI.546. As for the emancipation of slaves born 
in the house, purchased or received as a gift inherited, it usually depended entirely on their 
owner's will; cf. data in Narada V. 29 on these four categories of slaves for life, 

* For more detail, see: U, N. Ghoshal, Studies..., pp. 471-478. 
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n udara dasa. Shamashastry translated ‘‘born-slave”. Chanana proposes to translate it as 
“stomach-slave’’, i-e., a person willing to become another's slave for food. The latter seems a 
more happy interpretation for the chapter deals mainly with pope slaves, and the former 
groups were slaves for livelihood. Kangle is of the same opinion. oat hy II, p. 358. 

7? ono, 500 and 1,000 panas. 4 

13 Restrictions of the possibility of enslaving members of the higher varmas are also men- 
tioned in other Sastras; see: G. M. Bongard-Levin, G. F. Ilyin, Drevnyaya Indiya, pp. 561-562- 
More recent Sastras advance a thesis on the protection of the interests of the higher varpas. 
primarily Brahmans. The Sastras set forth a rule in accordance with which only a member of the 
same or lower varna can be made to work off a debt; see: Manu, VIH.177: Narada, V.39: 
Yajnavalkya, 11.186. Katyayana declares that the status of slavedom affects only the three 
lower varnas but not the Brahmans. In his opinion, even a member of the Brahmanic varpa is 
not entitled to make another Brahman do slave work. Ifa Brahman is made a slave, Katyayana 
says, "the king's splendour fades", Thus, unlike the Arthasastra, later Sastras emphasise the 
principle of varna membership (U. N. Ghoshal, Studies..., P- 473): 

^1 $ee: D. R. Chanana, Slavery in Ancient India. T ht j : 

55 U. N. Ghoshal, Studies... P- 474 S- Chattopadhyaya, Social Life in Ancient India. 
Calcutta, 1965. 7 

76 According to Medhatithi, the prisoner of war mentioned in the '*Manu Laws" VIII.415 is 
not a Ksatriya warrior captured in battle, but à slave, who after his master is defeated, be- 
comes the property of the victor, i.e. passes to a new owner; see: L. Gopal, The Economic 
Life..., p. 71. This is a graphic instance of the striving to limit the possibility of enslavement of 
free people, primarily the ‘‘twice-born’’. 

7: $, Chattopadhyaya, Social Life..., pp. 141-148» 149. 

78 Sam. 11.672-673. In Buddhaghosa: ganadinam dasa’pi, Sam. TIT.1001. 

79 7.1.484; 111.163; IV.167, 276-277; V1.336. E 3 

so 7., No. 31. In the Milindapaiiho IV. 11.8 we read about slaves in every village; see also 
Arth. 11.35; IT.15. 

s See: D. R. Chanana, Slavery in Ancient India. 

82 As is known, monks were forbidden to do manual work. — , 

®In the course of time the Buddhist community became a big prop 1 
toiled slaves and hired labourers. The Buddha enjoined to return fugitive slaves to their owners, 
but judging by isolated data of the sources, monasteries sometimes harboured them and made 
mm work. Interesting data on Buddhist monasteries in Ceylon i 

istory.... ES 

*4 Sam — —1249. As far back as the Vinaya 11.248 mention 1$ made 

Sam. IIT.100, 682-683, 1001, 1287-2289. 4S ronastery. They el near the monastery and 
ged to supervise their work; R. S. 


of a fact that a king donated 500 arami [ 
Nene on its land. There was even a man specially char 
Sharma, Südras..., D. 46. J : = 

s Sam. III.689. These data resemble the reports in the Arthasastra on the handing over of 
provisions to slaves and hired labourers. z PPRT 

s In the commentary on the Vinaya compiled by the Buddhist monk, Krapa special ne 
of slaves (dasipanna) and men slaves (dasapanna) are mentioned, describing e Dtm 
their emancipation in different regions (jana ada) enumerating royal (rajadasa) ane died is 
tery (vihāradāsa) slaves. The commentator notes that one and the same AR hi kat thaci 
regarded as belonging to the temple in some countries and to the king, in D. A dl myself’ of 
dege rajadasa honti, katthaci viharadasa; see: Vimativinodini Tika, Cf, 373- s ae » ys my 
this occasion to acknowledge the kind help given me by Prof. N. Jayawickrama (Sri Lanka) in my 
work on this text and other Pali documents. 3 

*' See: D. R. Chanana, Slavery in Ancient India. 

88 Ibid T 3 

E y. " shastry"’) The Ancient 

s See; Y, Y. Tsygankov Drevneindiysky gorod (po dannym Arthashastry à. 
Indian City dae id the data of the Arthasastra “Kratkiye soobshcheet Em vov 
Azii” [Brief Communications of the Institute of the Peoples of Asia], 1963, No. 61, PP- 3937+ 

0G. M. Bongard-Levin, G. F. lyin, Drm Meus 2 Ha 

^! This is recognised, among others by G. F. Ilyin; see P« pow ; i 

2G, M. Bongard-Levin, GT. lyin, Predsstous Ens Toss ch ney] regards this as 
evidence of the similarity between free and slave-labour voprosu..., p. 99): ; 

s3 An interesting ecd is found in Pataijali's grammar dde oth Os det e RA 
karmakāras together realise that if they work well they will does ce a hat the master 
will not be punished by master. In the Digha nikaya 11.19%, the Buddha says 
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should fulfil his obligations towards his slaves and karmakáras, providing them with food and 
pay (bhattavettananuppadaánena), taking care of them when they are ill, etc. 

® Slaves and karmakaras are mentioned together in the inventory of the belongings of a 
rich Settha (J.III.129); they are opposed to a vagabond monk J.III.300; they are mentioned as 
labourers hired by a Brahman to guard the fields, J.1V.277. See also in Pataijali : —dasakarma- 
kara. B. N. Puri, India in the Time of Patanjali, p. 110; Theragatha, 340; Ang-N.IIL.75. 
Buddhist sources mention the use of the labour of these categories of workers by members of 
various varnas—Brahmans J.IV.15; Maj-N.II.186; Ksatriyas (J.V.413) Vaisyas (gahapati, setthi); 
VP, I, 243; II.154. 

*5 See also: Arth. II.25. 

% See: R. S. Sharma, Sudras..., p. 181. 

*' See: L. Gopal, The Economic Life..., p. 78. 

% Arth, 1.15; II.24. 

” G, F. Ilyin, Dreunyaya Indiya, pp. 341-342. 

10 See: D. R. Chanana, Slavery in Ancient India, Sometimes pessa is interpreted simply as 
pesanakārakā. z 

™ See also; Sam.N. 1.76. 

* See: L. Gopal, The Economic Life..., p. 78. 

™ See: D. R. Chanana, Slavery in Ancient India. The Vinayapitaka 111.161 says that slaves 
and karmakaras eat the same food:—they received pounded rice with sour skilly. 

10t See, for example, A. Basham, The Wonder that was India, London, 1969, p. 153- 

1% It is curious that in speaking of work done by a house bondswoman (geha-dasi) Buddha- 
ghosa (Sam. If.47) mentions field work. In a later text, the Lekhapaddhati, the duties of the 
two bondswomen are listed, which include ploughing, mowing grass, manuring the soil, cleaning 
ep reservoirs, milking cows, tending livestock, etc. See L. Gopal, The Economic Life, 

+ 19-79. 

p 1 W, Ruben, Die Lage der Sklaven..., pp. 88-89; G. F. Ilyin, Osobennosti rabstva v 
drevney Indii. E 

M Tbid., p. 59. 


el Speen importance in housekeeping was attached to fetching water and husking rice. The 
sources haye preserved special terms to designate the bondswomen bringing water in jugs 
(kumbha-dasi) and husking rice (vihikottika-dast), Buddhist texts contain descriptions of their 
hard work; see: D. R. Chanana, Slavery in Ancient India; Slaves cooked food (J.VL117 
Cullavagga, 1V.4.7; VE.4.1.); washed up and cleaned the house. In the Vinayapitaka 11.135 the 
term dasi-bhoga occurs, which Buddhaghosa interpreted as “field work”, *'house-cleaning", 
E (Sam. 1L.47). Slaves were to serve the masters at meals and at bath (J.1.383) 
453). 

1% L, Gopal, The Economic Life..., p. 48. 

no 711.429, IIT.162. 


™ One of the Jatakas 1.484 narrates about a slave woman who was hired to husk rice. , , 

n? E, M. Medvedev, K voprosu..., p. 65. “The chief trait of ancient Indian slavery was its 
poor development; slavery in India can be defined as patriarchal in the sense in which it is 
defined by Marx:—intended solely for production providing for self-consumption'', G. F. Ilyin, 
Osobennosti rabstva v drevney Indii, pp. 51, 52. y 

n3 J, 1.4513 11.428; 111.167. Curious data can be cited of a slave appearing as witness in the 
lawcourt when there were no other reliable witnesses available (Manu, VIII. 70) even though he 
was not considered legally qualified. 

ut G. M. Bongard-Levin, G. F. Ilyin, Dreonyaya Indiya, pP. 342-343. The sources often 
treat slaves as members of their master's family, J.11.428; IT1,162. 

ns See: K, K. Zelyin, M. K. Trofimova, Formy zavisimosti v vostochnom Sredizemnomorye 
v ellinistichesky period, Forms of Dependence im the East Mediterranean in the Hellenistic 
Period, Moscow, 1969, p. 27. 

10 Ind, X.9. 

7 Strabo, XV.1.54. 


us Some authors interpreted this report of Megasthenes as a proof of “mildness” of slavery 


` in ancient India (e.g., CHI, I. p. 416). 


! See: D. R. Chanana, Slavery in Ancient India. Onesicritus, who had visited India before 
Megasthenes, noted that absence of slaves was peculiar to that report of the country over which 
Musikanas. . . This opinion is quoted by Strabo XV.1.54. 

See: J. Bongert, Reflections . . . , p. 190. ] 
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11 See: E. M. Shtaerman, Antichnoye obshchestvo. Modernizatsiya istorii i istoricheskiye 
analogii, ‘Antique Society. Modernization of History and Historical Analogies” ,— ‘Problemy 
istorii dokapitalisticheskikh obshchesty’’, “Problems of the History of Pre-capitalist Society”, 
Moscow, 1968. 

122 For more detail, see: E. M. Medvedev, Karmakara i Bhrtaka. K probleme formirovaniya 
nizshikh kast [Karmakara and Bhrtaka. Concerning the Formation of the Lower Castes].— 
“Kasty v Indii”, “Castes in India", pp. 133-149: Istoriya Indii v sredniye veka, History of India 
in the Middle Ages, pp. 45-51» M. Schetelich, “Karmakara” im Arthaśāstra des Kautilya. 
W. Ruben, Entwicklung . - -> Bd I, pp. 234-235- 

123 karmakara, lit. “doing work”. Sometimes the term bhytaka is used (in Pali, bhataka, 
“earning an allowance"). Evidently Panini held the two terms to be synonymous, as he denotes 
the pay given to karmakaras as bhrli (V. S. Agrawala, India as Known to Panini, p. 236). In 
Narada V.3, bhriaki forms a category of karmakaras. In the Vinaya pitaka VI.224 karmakára 
is explained as bhataka and ahataka, or bhataka who is ahataka (kammakaro nama bhajako 
ühatako). Scholars are not unanimous in interpreting the term ahatako. Chanana holds it to be 
the designation of a man given in pledge (he compares with the sans. Ghitaka from the stem 
dha, and objects to its correlation with the verb han—to beat, to beat up). R. S. Sharma links 
it with the word ahyta “taken,” "brought", “captured’’; in his views, its comparison with 
ühitaka is incorrect from the standpoint of grammar (‘‘pawned"’). He believes that the situation 
of bhytakas was better than that of karmakaras (R. S. Sharma, Sidras . . » pp- 97-98 

1:4 R, S. Sharma, Sidras..., P- 147- 

125 One of the Jatakas IV-277 mentions karmakaras guarding the fields of a Brāhman. A 
farming estate where karmakāras worked along with slaves is mentioned in the Suttanipāta (1-4) 
and in Buddhaghosa’s commentary Sam. 1.171; an animal farm, in the commentary on the 
Suttanipata 1.2; see: Social and Rural Economy . . » Vol. II, pp. 424-425. 

1:5 J TI, 196. 

127 [bid., IV:43- 

»: Pap. II.8. : 

129 In the Sanskrit incriptions of Ceylon the labourers hir 
karmakaras. 

130 Arth. 11.29. 

1% J, IV.38. 

132 Thid., IV.15; 1.239- 

138 Thid., TIT. 129. 

134 E, M. Medvedev, Karmakara..., P- 134 y PAN a Siko 

is This is the opinion of G. F- Ilyin, Drevnyaya Indiya, p. 2085 y the same, 1 
Osnouniye problemy Posuit istorii drevney Indii, “Basic Problems of the Social History of 
Ancient India’, abstract of thesis for the degree of Doctor. v auae zt p. y^ Prage 

196 According to A. M. Osipov, “the village community remain the basis of the c 
structure of India" (A. M. Osipov, Kratky ocherk . . P; 54). See also: Y. I. S big 
goriya obshchestuenno-ekonomichesky uklad i ego znacheniye dlya filosofskoi it aps d Hi torical 
The Category of “Socio-economic Structure” and its Significance for Philosophical and Hasi 
Sciences,—‘‘Filosofskiye nauki”, ‘Philosophical Sciences”, 1964. No. 3» P. vt P Las dil 

181 V, N. Nikiforov admits that ''the rincdipal producers in ancient society ere : M 
community Mauro ndi proposes to Drie the term ‘ communal dave owning ues ; 
for convenience’s sake. He adds that this does not mean that a new oUm as mA en n 
some formation is abolished, but 4s just an attempt at desisting from he ya EE cusan 
of the slave-owning society quite current until recently". Obshcheye i oso: t EA M B ihe 

According to L. S. Perelomoy, in ancient China, Im the 4th cent. SEA Sh ME free 
producers of material wealth in the principal branch of labour PEE ure—w 
community members, free tenants and hired labourers; ibid., ps mue + Oder the E 

v^ Tt is hard to og e with Y. L Semy ken argues thet HF adal socio-economic structure 
structure (petty autonomous natural economy) was part OF aa dependence; Y I. Semyonov: 
and that ihe petty independent producers were under a feu p ; Y. 
Problema..., p. 84: 


1:9 K. Marx, Capital, Vol. I, Progress Publishers, Moscow, PATA: T n 
uo K, Marx, F. Engels, Werke, Berlin, 1962, B. 21, S. 338: "In asiatischen und klassischen 
Altertum war die herrschende Form der Klassentunerdruckung die Slawere". 


14. Tbid., p. 792- 


ed at monastery farms were called 
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142 See: V, I. Lenin, Collected Works, Progress Publishers, Moscow 1965, V. 9, p. 445. 

143 K, Marx, F. Engels, Werke, Berlin, 1965, B. 20, S. 383: "Eshalten auch die Verhältnisse 
einén leudalen Ausdruck, die dem Wesen des Feudalismus fernstchen’’. 

144 See: E. M. Medvedev, K voprosu,..., pp. 65-77. 

145 See: A. M. Osipov, Kratky ocherk..., pp. 53. 54, 67; Istoriya Indii v sredniye veka, 
“History of India in the Middle Ages”, p. 37. 

146 Pran Nath, A Study of the Economic Conditions of Ancient India, London, 1929. 

™ For more detail, see: L. Gopal, On Feudal Polity..., pp. 405-413; by the same author, 
On Some Problems of Feudalism in Ancient India, —4BO RI, 1963, vol. XLIV, pp. 1-32. 


148 Vsemirnaya Istoriya, “World History”, v. II, Moscow, 1956. This idea is also advanced 
in Istoriya Indii u sredniye veka, “History of India in the Middle Ages", pp. 8, 11, 52. Of the 
recent studies by Indian scholars, noteworthy are: R. S. Sharma, Indian Feudalism...; S. A. Q. 
Husaini, The Economic History... 

19 See: G. M. Bongard-Levin, G. F. Ilyin, Dreunyaya Indiya, pp. 318-321. 

15° Like the community members who paid taxes to the state, the hired labourers and free 
tenants cannot be included in the category of feudally dependent peasants. 

11 [storiya Indii u sredniye veka. 

15 See: G. M. Bongard-Levin, G. F. Ilyin, Drevnyaya Indiya, p. 568; R. Choudhary, Some 
Fi Aspects of Feudalism in Ancient India,—JIH, 1959, vol. 37, pt. 2, p- 387. 

53 I " 

!5* The sources sometimes emphasise that only some categories of Brahmanas (in particular, 
Srotriyas) were exempted from taxes. See: D. N, Jha, Revenue System . . ., p. 126-127. U. N. 
Ghoshal, Contribution..., pp. 136-141. , 1 

7 R, S, Sharma, Aspects..., p. 137; D. N. Jha, Revenue System..., p. 127. 

155 L, Gopal, Ownership...» p. 256. i 

157 Prior to the beginning of the Gupta epoch, the epigraphy contains no data relating to 
the bestowal of land with tax immunity: (D. N. Jha, Revenue System . .., p. 128). 

18 R, S. Sharma, Feudalism ..., p. 4. Judging from Buddhaghosa's commentary, in the 
5th cent. brahmadeyya implied investiture ‘with certain judicial and administrative rights: 
S. A. Q. Husaini, The Economic History . . ., p. 166; U. N. Ghoshal, Contribution... 

7? For more detail, see: E. M. Medvedev, Evolyutsiya formy indiyskikh dlarstoennykh 
gramot, **Evolution of the Form of Indian Bestowal Settlements’’. 

? According to the commentator Kullukabhatta, a kula was the size of a land plot that 
could be ploughed by two teams of oxen. In the commentary on the Arthasasira, “Nitinili”, a 
kula is interpreted as a plot that can be ploughed by one, two or three ploughs. According to 
this commentary, the smallest village had 100 such plots and the biggest one, 500; Kangle, 

» p. 62. 

1a L, Gopal, On Feudal Polity ..., p. 407. 

"'* G, M. Bongard-Levin, G. F. Ilyin, Dreonyaya Indiya, p. 569. E. M. Medvedev supposes 
that simultaneously the right to the exploitation of the holders of the land plots was conveyed: 


K voprosa ..., p. 72, but this is not confirmed by evidence pertaining to the period under 
discussion. 


4 O zapisyakh Karla Marksa, sdelannykh im pri izuchenii knigi M. Kovalevskogo 
"Obshchinnoye zemlevladeniye, prichiny, khod i posledstviya yego razlozheniya." On Notes 
made by Karl Marx in studying de book by M. Kovalevsky: ‘‘Communal land Tenure, Causes, 
Course and Consequences of Its Decay”, “Sovetskoye vostokovedeniye’’, "Soviet Oriental Studies", 
1958, No. 2. 


1 E, M. Medvedev, K voprosu . . ., p. 71; G. F. Ilyin, in Drevnyaya Indiya, pp. 569-579 

> Kangle relies upon the data of the commentary on the Jayamangala in which abhi- 
rüpadayadakani is explained as follows: ''Of which sons, grandsons, etc. endowed with learning 
and character are to own and which are not to revert to the king’’, Kangle, II, p. 63- 

!"! Service grants were known in a very early period, long before the Mauryan epoch, and 
as G. F. Ilyin justly noted, they were evidence of a poor development of monetary relations: 
G. F. Ilyin, Osnouniye Problemy sotsialnoi istorii drevney Indii, p: 7. 

1 G, M. Bongard-Levin, G. F. Ilyin, Drevnyaya Indiya, p. 568. 

!** Tenancy relations in ancient India including the Mauryan age were fairly well-developed, 
n became particularly so in the first centuries A.p. This question deserves special investi- 

ion. 


1 See: G, M. Bongard-Levin, G. F. Ilyin, Dreonyaya Indiya, p. 519. 
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The Development of the Town in 


Ancient India 


WALTER RUBEN 


‘Tux Indian town is analysed here in a very abstract sense without differen- 
tiating between the concrete towns in the different regions of the Indian 
subcontinent. Ancient India is in this paper precapitalist Indian class society 
from about 3000 B.C. up to about 1800 A.D. It belonged to the first or ancient- 
oriental class society which began with the Sumerians. In India it existed 
first in the form of the Indus-society of the third millennium 8.c. and then 
in the form of the Ganga-society from goo B.C. Up to the 19th century A.D. 
"This one had like all societies three main periods, those of evolution, of 
perfection and decay, the first up to the Nandas, the second up to the Guptas, 
their golden age being it's climax, and the third up to colonialism, This 
third period of mediaeval India was similar to European feudalism, but the 
European development was different; only there developed the antique, 
feudal, capitalist and socialist societies. This periodisation is, of course, very 
controversial. 

‘The town in the Indus-civilization was to a certain extent similar to the 
contemporaneous Sumerian town. Both were interconnected by the world- 
trade of these times by sea and land and had according to some historians a 
common origin. This town was certainly the center of government and of 
trade. This trade was based on commodity production. In this way the well- 
known continuity of Indian society and culture began 5000 years ago. This 
conception of continuity of which conservative Indians are proud (in 
contrast to progressive Indians who stress the progress of all kinds during 
these millennia) means the so-called stagnation of old Indian socicty. But in 
reality only the base of the society was stagnating, especially the village com- 
munity, and not even this absolutely because together with this basic stagna- 
tion one observes some developments even in the Indian village and town. 
'The Indus town decayed after 2000 B.C: 

About Goo B.C. a new town began in the Ganga region and we do not yet 
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know whether or how this beginning was connected with the decay of the 
older town. The plan of both towns was in some regard similar. From about 
goo B.c, onwards, Aryan kings with their followers, no more with their tribes, 
had conquered the Ganga-region and the Munda and Dravida tribes there 
living. These Nonaryans became the bulk of the Sudra varna while the 
Aryans understood themselves as Vaisyas, Ksatriyas and Brahmins. This class- 
society is here called the Ganga-society. It needed the organisation of a state 
which got the form of despotism, a monarchy the ruler of which was not 
responsible to any social institution legally. His palace became the center of 
the new town which was a fort with the king's palace, administration, 
meeting place (sabha), garrison, treasure-house and arsenal. But this new 
town from the very beginning must have been also a center of trade. 

The more the Aryans, coming from the Indus about goo B.C. con- 
quered the eastern region it became all the more important for them to get 
at least Soma, salt and horses from the Punjab. Without salt one cannot live, 
especially in a hot climate. Without Soma there was no Vedic ritual and 
without horses supremacy of the Aryans was impossible. Thus there must 
have existed a great deal of trading over an enormous distance and a trade- 
road. Presumably the goods were carried by pack oxen and/or bullock carts. 
Who the traders have been is not yet known. But in a Vedic ritual 
(agnistoma) there was some ritual play in which an adhvaryu bought some 
Soma from a trader not for a cow but for gold; the priest at the end took 
the gold back by force and drove the lamenting trader away. ‘The trader is 
called-a $üdra. As such he was a non-Aryan, whose role was performed in the 
play by a Kautsa or another Brahmin. In later times the great merchants on 
this East-West road were Vaisyas, but we cannot yet fix the date when before 
or about 600 B.C. this important social change took place, when few of the 
late-Vedic Vaisya herdsmen-agriculturists became town-dwelling merchants, 
when coins took the place of cows or gold and when this important road 
connected the Ganga-plain not only with the Punjab but also with Bactria 
and in this way connected the Aryans in the east with the famous silk-road 
from Mediterranean via Bactria to China. It seems that already the Medes 
of Iran in the 7th century B.c. had bought silk from China, long before 
Kautilya mentioned Chinese silk. 

While towns in the Ganga-region began about 600 m.c. according to 
archaeology, texts of the period from 600 up to 325 B.c. mention a lot of con- 
modities, metals, wool, salt, hides and others. These testify barter of such 
goods and payment with gold and different coins. Coins are mentioned by 
Panini in the 5th century and some believe that this old Indian coinage 55 
to be derived from the Lydian one which had originated in the 7th century, 
although the Indian punch-marked coins had a character of their own. 
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It is certain that the Indus-town had trade-connection with Sumer by 
land via Afghanistan and by sea along the Persian Gulf. These trade-routes 
retained their importance for the Ganga-towns later on. And inside India 
besides the great East-West-trunk-road, there was trade by rivers and there 
were other trade roads from North to South, described in Buddhist texts. 
Kautilya rejects the opinion of his predecessors (the "teachers" of Arthasastra 
in the Nanda-period) who had preferred waterroutes in contrast to him 
who preferred land-routes, especially the Southern ones, in contrast to the 
teachers, who had been in favour of the Northern ones. This discussion shows 
some progress in trade during this time of the Nanda-Mauryas, which may 
be characterised as the first climax of Ancient Indian civilization before the 
Golden age of the Guptas. 

Such trade-routes were so important that they influenced foreign policy. 
‘The Nandas conquered Northern India following probably the great East- 
West-road, and Agoka followed the Southern trade-roads with the intention 
of developing these North-South-communications. The despots had to secure 
peace for developing trade in a region as much as possible, because without 
a grand-scale trade over great distances, social life, especially that of the rich 
people was no more possible. Peace (yogaksema) and exchange of goods by 
trade in a single kingdom like Magadha were no more sufficient, the whole 
of India, as far as Hindu civilization had spread, had to be pacified and unit- 
ed in the interest of the despot, not only for the Chakravarti of the Nanda and 
Maurya dynasties, but also for the high officials, Brahmins, Ksatriyas, rich 
merchants in the great towns, the nagaraka. Alexandros of Makedonia fol- 
lowed in Persia, it seems, the silk-road up to Bactria and then in the Punjab 
the West-Eastroad up to the frontier of the Nanda empire. Under the 
Seleukids the earlier communications of the Near East with the Mauryas in 
the Ganga-region were still alive, and the Roman empire followed the same 
trade-politics, so that a little later the Roman, the Kushan and the Chinese 
empires met in Bactria in peace and war. Thus, the Ganga-society came into 
contact with Rome and China (also by sea!) and Indian traders exported 
Indian goods for gold from both sides. So wonderful was Indian commodity 
production, so efficient were Indian handicrafts! This went on up to the 
Gupta period. The conquests by the white Huns, Turcs and Mongols from 
time to time did great damage to the trade along the silk-route and the 
Indian trade roads. But from the year + 1 on. the monsoon had been dis- 
covered and the trade by sea from Africa and the Near East to India and 
from India via Indonesia to China flourished during the Middle Ages up to 
the time when Portugeeses came to India via Africa and finally Indian colo- 
nialism and capitalism began. 

'Thus, there is no doubt, that the old trade and old Indian trade-town 
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flourished through all these centuries. There were several ups-and-downs, 
certainly, but “the” Indian town as a place of commodity production and 
trade, nay even world-trade remained alive at least through the whole 
tenure of the Ganga-society. 

In the same tine the village community went on living with no or 
little commodity-production. On the Indian subcontinent there was an enor- 
mous mass of villages but only a small number of such great trade-towns. 
Most of the villages were so far away from the next town that they had no 
or only very little connection with it, i.e., with the center of government and 
trade of the respective state. Especially in the rainy season most villages were 
cut off from the outer world and had therefore to be autarch, and because 
they were so, they stagnated. But around the towns, some villages had some 
exchanges with the towns. The town had to be fed by some surrounding 
villages and there were some few towns with 100,000 inhabitants, although 
the estimates of archaeologists differ on this point. On the other hand it 
cannot yet be proved that products of handicrafts of the town were sold in the 
village. The village was not the inner market of the town, as it seems. As far 
as interpretation of texts goes, the village sold food, cotton, grass etc. to 
townspeople against gold (or money, hiranya), not against commodities of 
the town, and this gold was used in the village in part as tax, in part it may 
have been manufactured into ornaments for the women by goldsmiths in the 
town, or hoarded in other ways for times of starvation, but it was not invested 
in agriculture or village handicrafts. à 

‘Thus, in contrast to the village with its “Asiatic” mode of production 
there was another mode of production in the town, that of commodity pro- 
duction, but this was not the dominant mode. Both commodity production 
and trade were private as well as controlled by the state. Some well-to-do 
merchants as well as the despot organised handicrafts for commodity produc- 
tion, the merchant for sale in his town and in far away countries (towns), 
the despot for his own life of luxury, før his soldiers and officials and also for 
trade, selling some goods in part in competition with private trade, claiming 
to protect in this way his people against avaricious merchants, but on the 
other hand building roads and helping the private merchant with his politi- 
cal power. The state regarded some productions as its monopoly, especially 
that of all kinds of metal in mines, of coins, of alcohol, of weapons from metal 
and wood and other materials, collected in state’s “forests of products”. The 
state had also some weavers and other handicrafts at its disposal (not as 15$ 
monopoly) just as the courtezans. The king declared some forests as his own 
for protecting, capturing and taming elephants, he had his own land for his 
herds of cattle, his own branch of agriculture as well in “king’s fields" as 
in great clearings of forests where he settled peasants and herdsmen 12 
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villages which were not quite so independent as the old villages. And when 
with the new harvest new cereals reached the state’s storehouse as taxes the 
state had to sell the remnants of the old harvest, often in great quantities. 
Thus, a great and important sector of several kinds of production and distri- 
bution belonged to the state, and this sector was relatively progressive in so 
far as the state trained the respective supervisors in the corresponding tech- 
nics, in some kinds of science. The ArthaSastra knew that the political 
strength of the state depended to a great extent on its economic strength 
which had in part to be independent from the wealth of private production 
and trade. 

This public sector of production, distribution with its infrastructure is 
described (or at least recommended) by Kautilya, but he hints in some chap- 
ters at the corresponding intentions or beginnings already under the Nandas. 
Between the Mauryas and Moguls there seems to have been no principal, 
qualitative difference in this regard. It depended on each government, its 
power and the strength of the private merchants how much interest and 
success in the state's sector and in the private one was. What the oldest 
despots like Janaka of Videha or Pratardana of Kasi (as described in the 
oldest Upanishads), what the despots of the Si$unaga-dynasty before the 
Nandas did in this regard, is not yet sufficiently known. One might e.g. 
assume that the state's monopoly of elephants and their forests was as old as 
elephants used by Indians and unrestricted clearing of the jungle became 
dangerous for their existence. i j ; 

‘The private sector of production and trade in town and village also is 
fairly well-known from Kautilya’s text. Merchants organised craftsmen by 
trusting them with the raw-material and receiving the product while the 
artisans used their own implements in their own workshops and were paid for 
their labour only. But there seems to have been also some great artisans who 
sold their own products on the market and were fairly rich. Some craftsmen 
scem to have lived and worked in some thing like suburbs or villages close to 
the town. Potters lived there, where good clay was at hand, carpenters where 
timber was to be had, and ironsmiths where their workshops were no danger 
to the wooden houses of towns. ! Ei ases uf 

The private agricultural and pastoral production went wee ag " 
the traditional type, around towns where citizens had their elds, a a 
villages in the state’s clearings, and in villages which paid MU o x 
state (akaradagrama, agrahara), "given" to learned Brahmins y dici s 
these the peasants were “given” together with the soil and had to yo à 
the great family of Brahmins; they were analogous to European feu a ser 3 

Finally there existed in India the great sector of pre-Aryan genti e pr : 
duction, to a small extent that of microlithic hunters, but mostly that o 
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neolithic agriculturists and herdsmen. From this sector the "Asiatic" mode 
of production had once developed together with class society, first about go00 _ 
and later on about goo B.C. 

Thus, there were four economic sectors which could already be distin- 
guished, the gentile one, the “Asiatic” or “ancient-oriental” one, the private 
and the state’s sector of production. Four sectors can be observed today also 
in capitalist India: (1) remnants of the gentile production, (2) the mass of 
500000 villages, (3) private and (4) state's production in a small number of 
towns with concentrated industry. This picture of Indian economic develop- 
ment looks quite peculiar and it would be important to compare and con- 
trast this Indian development not only with that in Europe but also with 
that in a country as vast as China or as small as Egypt during the same 3000 
or 5000 years. This would help to demonstrate the uniqueness of India and 
her belonging to the "ancient-oriental" class-society as well. 

On this very complicated economic base with its corresponding 
material culture the equally complicated structure of old Indian mental cul- 
ture was built. The magico-mythological culture of the pre-Aryan gentile 
society is fairly well-known from the material which has been collected by 
cultural anthropologists during the last decades, but its historical back- 
ground is still hypothetical. Of the material and mental cultural life of 
the Indian villagers we do not know enough. When old tales of all types 
even the old epics and. dramas believe in a happy end, in the victory of the 
good man in his lifetime, and when moksa and karman-samsara play no gt eat 
role in this literature, scholars mostly call this "popular" optimism without 
defining what by "people" is meant. But even so, this conception may be 
right, the villagers might have believed mostly in magic and in mythology 
especially of the grámadevatas which had developed from gentile pre-Aryan 
superstition. ; 

The material and mental culture of the despot and his circles in his 
town is fairly well-known, the luxurious life, the despotic mentality linked 
with orthodox or with, sometimes, heterodox religion, but he did not Beus 
rally follow the moral teachings of Brahmanical dharma or Buddhist or 
Jainist vinaya, but he was in the eyes of his subjects given to pleasure, avarice 
if not war (kama, artha, himsa). On the other hand there were some educated 
and moral men among the despots like Janaka of Videha, Candragupta an 
Aśoka Maurya, Candragupta Gupta, Harsa and Akbar. ; 

One of the great problems of the history of ancient Indian culture 1$ 
what the Indians called the nagaraka and his culture. He developed his 
culture slowly together with his town, private commodity production an 
trade. He was to a great extent a rich and highly educated merchant. He 
developed in the town the luxurious and refined type of society which 15 
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characterised by the courtezan and which is described in the Kamasütra 
which belongs probably to the Kushana period. These foreign rulers had 
accepted some Hellenistic-Iranian-Bactrian culture on their way from 
Central Asia to India, and they were to a certain degree antibrahmanical 
because they found no satisfactory social place in the orthodox varna-system. 
They helped therefore to develop the “enlightened”, unorthodox mentality 
of the nāgaraka. From their time on, script was used for literature. Fiction of 
authors like Aévaghosa was written in contrast to folk literature, was com- 
posed by poets, by personalities, for few educated people and preserved in 
their original form for the following generations of nāgarakas. It seems that 
some centuries before the Kushānas the sophisticated kāvya-literature had 
begun, at least from the time of Patafijali’s Mahabhasya on. The highly 
artificial kavya genre of poetry was prepared with the help of grammar, 
lexicography, metrics, dramaturgy and poetics. The nagaraka needed a highly 
developed literature and the adikavi Valmiki may have written his form of 
the Ramayana between Patafijali and Agvaghosa. This form of the epic 
developed during the following centuries up to the Gupta period when the 
archetype of its existing manuscripts was written. ^ 

'This development of poetry cannot be separated from that of music, 
dance, abhinaya and sculpture as well as painting. All arts strove to express 
the same rasas. The nagaraka needed the pleasure which all the arts could 
give and he needed courtezans who were trained in the arts. According to 
the Kamasutra the difference of the four varnas was not important for being 
a nagaraka, he needed wealth, in whatever way he might have got 1t. Even 
some Südras might have entered this refined society. In the town lived the 
intelligentsia, developing economics, politics, law, morals, religion, arts; 
sciences, humanities, theology and philosophy. These men, mostly Brah- 
mins, were the precapitalist forerunners of actual India’s intelligentsia which 
comes from the middle classes. Südraka in his drama describes some mer- 
chants, courtezans and their vitas or the nagarakas of Ujjayini. : 

'The development of Mahayana-Buddhism may be connected with that 
of the nagaraka, as Buddhism and Jainism from the very beginning in the 


sixth century flourished in towns. But neither sciences nor humanities or 


philosophy are mentioned among the kalas of the ganika in Kautilya's 
Arthafastra or in the Kamasutra. On the other hand, atomism had been 


taught by Jainas, perhaps centuries before Vaisesika was founded some time 
after the grammarian Patafijali. For a Europe 


an with his Greek heritage it 


is difficult to understand that Indian philosophy should have begun in 
villages, that a hylozoist like Uddalaka Aruni in the Chandogyopanisad 
thought and taught about 600 P.C. in a village, only seldom visiting a king: 
philosopher in his town, which just at that time began to develop. The 
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same holds good for logic and theory of knowledge in Nyaya, Vaiéesika and 
Sautrantika-Yogacara with the materialistic criterion of practice, for the first 
time formulated by Vatsyayana in the opening of his Nyayabhasya in the 
Gupta period. Did all these philosophers, including the Carvakas belong to 
the nagarakas? 

However that may have been, indology cannot overlook the astonishing 
similarities between the Indian society of the nagaraka with his courtezan 
and it's Greek analogy in the Greek town, between the Gupta age and the 
classical period of Perikles with the great dramatists and sophists, with 
Anaxagoras and Sokrates, followed by Demokritos and Plato, with Herodotos 
and Thukydides. Greek antiquity and the Ganga-society began both at about 
900 B.C., but the Indian development was slow on behalf of the “Asiatic” or 
“ancient-oriental” mode of production, prevailing in the relative stagnation 
of the Indian village community. But inside this dominant mode of produc- 
tion, in some towns with their private and state's commodity production 
developed something similar to the Greek town, not identical. India used no 
slaves of the Greek type in production. Here one must keep in mind, that 
dasa means not only slave but also some kinds of indebted and dependent 
workers who could become free by their own work, in contrast to the real, 
the Greek slave. Thus the dominant production by slaves in Greece did not 
develop in India. But some kind of commodity production did, although it 
did not become dominant in India as it did in Greece. The similarity of com- 
modity production and trade, private and state's own sufficed for the develop- 
ment of the two variants of one type of rich and educated merchants who 
wanted to enjoy life, one in Greek town-republics and slave-holder demo: 
cracy, the other in Indian towns of despots or ganas. Both societies began in 
the same century in two quite different regions, in the Indian subcontinent 
and in the Mediterranean region. Both were far away from each other and 
for centuries without direct connection by trade or war. Between both lay 
the vast region of the Near East through which since Sumerian times cara- 
vans found their ways. Already between Crete and Harappa there may have 
been some communication, certainly no direct one, and in the decisive period 
between goo and 450 B.C., the time of Perikles, the Greeks knew almost noth- 
ing of India and vice versa. : 

On account of the enormous space of the Indian subcontinent and its 
history and relative stagnating “Asiatic” mode of production India developed 
so much slower than Greece with her highly developed slave-oriented pro: 
duction that India reached the climax only with the Guptas (300-500 AD) 
while Athens had her classical period already about 450 B.C. under Perikles. 
The Gupta age went on for 200 years at least, the Periklean age only for 
some 50 years. These 1400 years of the Ganga-society between goo B.C. an 
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500 A.D. correspond to the Greek and Roman varieties of antiquity together. 
‘Towns went on in feudal Europe especially in Byzantia, Italy and Gallia, 
but this continuity had not the same quality as the continuity of India and 
her towns. India had not the same feudal formation of society as Europe and 
developed therefore no capitalism out of her ancient-oriental society. But in 
the middle ages India had some similarities with feudal Europe as she had , 
before with Greek antiquity and before that with ancient-oriental Sumer. 
In this way the continuity of the Ganga-society and the Indian town with 
the nàgaraka culture can be sketched for further discussion. 


Note: The material on which this paper is based can be found in the 
six volumes of my “Die Gesellschaftliche Entwicklung im alten Indien", 
Berlin (GDR), 1967-1973. 
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DEBIPRASAD CHATTOPADHYAYA 


IN an important sense the perennial source of Indian idealism is a trend of 
speculation recorded in the Upanisads. It is by no means the only trend of 
Upanisadic thinking, as Samkara and his followers wanted to believe. But 
already in the Upanisads it is more or less the predominant trend and has 
the potential of developing into a very influential philosophy of later times. 


1. UTANISAD OR VEDA-END 


'The Upanisads are traditionally viewed as the final portions of the 
Veda. 'The word veda means knowledge, though to the followers of Vedic 
orthodoxy it means the most infallible knowledge which has been directly 
revealed. Concretely the name stands for the literary product of those people 
who called themselves Aryans and who, it is usually assumed, migrated into 
northern India as pastoral nomadic tribes, without the art of writing but 
with considerable literary gifts combined with skill in warfare. How they 
gradually lost their racial identity while spreading over India, settled down 
and moved from barbarism to civilization is a story that will interest us 
mainly in so far as it throws light on their ideological development. 

The earlier portions of this literature consist of songs, charms and 
hymns. These were orally composed and transmitted to later generation by 
means of an amazingly meticulous retentive memory—a circumstance that 
uti, ‘that which is heard’. To us these come down 


accounts for their name śr I A 
in the form of enormous compilations (samhita), a form traceable to consid- 
iest and regarded as funda- 


erable antiquity. Of these compilations, the earl le 
mental is the Rgveda. There are in addition three others—the Samaveda, the 
Yajurveda and the Atharvaveda. 

The Rgveda alone contains 1,028 songs in a tot : 
total composition must have taken a long period of time. For modern 
scholars, its inner chronolog 
are still groping to solve. This m som 
considerably earlier than others. Any hasty generalization a 
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Vedic people based on some stray Rgvedic evidence is liable to be fallacious, 

The early songs of the Rgveda, which often surprise us by their primitive 
vigour and uninhibited imagination, are almost totally obsessed with the 
problems of physical survival. These express, so to say, without cessation, 
the desire for food, cattle, progeny, victory, and so on. All this is mixed 
up with the mythological imaginings of a people, who sce deities in many 
things that they do not understand and which fill them with awe normally 
passing into reverence. For instance, they see such deities in natural pheno- 
mena like the sun and wind, fire and forest, in the extraordinary might of 
their war chiefs or heroes, in the intoxicating power of their drink soma, 
and so on. The deities are important for them, because they are supposed 
to be aids to the fulfilment of elemental desires. As people with a rudimen- 
tary control over nature, the poets see deities even in their frankly pathetic 
wish-fulfilments like those of the prevention of abortion and the cure of 
pthisis. 

People at such a stage of development are not expected to philosophise, 
and the fact is that the genuinely earlier songs of the Rgveda show no 
predilection for philosophy. Except for some admittedly later songs in this 
vast collection, speculations even in a proto-philosophical sense do not have 
any place in the Rgveda, notwithstanding all the wild things often said about 
the great wisdom contained in it. As H. P. Sastri! says, such statements are 
inspired more by an ignorant veneration for the Veda than an actual 
acquaintance with its contents. 

The next phase of Vedic literary activity can be traced to the Yajurveda. 
This reaches its climax in colossal texts called the Brahmanas. These texts 
are characterised by a shift of interest to discussion of the rituals or Yajna. 
The rituals must have originally been something like the magical rites still 
to be observed among some primitive peoples, surviving in certain pockets 
of the modern world even today. In their original primitive context, 
magical rites are not irrelevant. Their essence consists mainly in enacting 
“in fantasy the fulfilment of the desired reality. That is magic, an illusory 
technique, supplementary to real techniques. But though illusory it is not 
futile.” The ritual performance cannot have any direct effect on nature; but 
it can and does have an appreciable effect on the performers themselves. 
Inspired by the belief that it will bring into being the desired reality, they 
proceed to the task of actually bringing it into being with greater confidence 
and so with greater energy than before. And so it does have an effect on 
nature after all. “It changes their subjective attitude to reality, and so 
indirectly it changes reality.” ; 

In this sense of being illusory techniques intended to aid real techni- 
ques, magical rites are originally connected with man's siruggle with nature. 
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As discussed in the Brahmana texts, however, the rituals are uprooted from 
their original context and their function passes into its opposite. These be- 
come tools for a new technique—that of man’s struggle against man. The 
point is too obvious to be missed and Eggeling in the introduction of his 
English translation of the Satapatha Brahmana, observes: 

“The Brahmana-s, it is well known, form our chief, if not our only, 
source of information regarding one of the most important periods in the 
social and mental development of India. They represent the intellectual acti- 
vity of a sacerdotal caste which... was ever intent on deepening and extend- 
ing its hold on the minds of the people, by surrounding its own vocation with 
the halo of sanctity and divine inspiration. A complicated ceremonial, 
requiring for its proper observance and consequent efficacy the ministra- 
tions of a highly trained priestly class, has ever been one of the most effective 
means of promoting hierarchical aspirations. Even practical Rome did not 
entirely succeed in steering clear of the rock of priestly ascendancy attained 
by such-like means . - - The Roman statesmen submitted to these transparent 
tricks rather from considerations of political expediency than from religious 
scruples; and the Greek Polybius might well say that ‘the strange and 
ponderous ceremonial of Roman religion was invented solely on account 
of the multitude which, as reason had no power over it, required to be 
ruled by signs and wonders.’ ” 3 

The change in the content of Vedic literature transforms also its form. 
In the Brahmana texts, instead of the inspired poetry of the Rgveda, we have 
only insipid prose—in fact the dullest and the most cumbrous style that we 
have in Indian literature. One reason for this insipidity 1s the tendency to 
evolve symbolic interpretations of ritual trivialities, in the course of enn 
scraps of Rgvedic verses are often quoted without their context and wit 
strange meanings instilled into them. } . 

Such trivialities, though meaningless for us, are not irrelevant, for in 
terms of these the authors of the Brāhmana-s also try to validate a new social 
norm, that emerges on the ruins of the ancient tribal one. The new ien 
is that of a split society in which the powers and privileges belong to x 
kings and nobles, though secondarily also to their ideological apologists—the 
priests. For the purpose of rationalising it, 1$ essential features are rn 
times projected back to ancient Vedic mythology. Thus the group o god 
called Maruts are now made to stand for the common people while despotic 
power is represented by Indra and Varuna. Here are only a few examples 
from the Satapatha Brahmana: 

mena is the nobility, and the Maruts are the people. He 
(the priest) thus makes the nobility superior to the people. And hence people 
here serve the Ksatriya, placed above them. (i1.5.2.6) 
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"He muttered that verse addressed to Indra and referring to the Maruts. 
Indra indeed is the nobility, and the Maruts are the people. ‘They shall 
be controlled’, he thought, and therefore that verse is addressed to Indra,” 
(11.5.2.277) 

"Now some, on noticing any straw or piece of wood among the soma- 
plants, throw it away. But let him not do this; for—the Soma being the 
nobility and the other plants the common people, and the people being 
the nobleman's food—it would be just as if one were to take hold of and 
pull out some food he has put in his mouth, and throw it away.” 
(111.5.2.8) 

Some ritual details are sought to yield the symbolic interpretation of 
what “makes the Ksatra superior to the people. Hence the people here serve, 
from a lower position, the Ksatriya above them." (i.3.4.15) Similarly other 
ritual details are interpreted to show how "the Ksatriya, whenever he likes, 
says, “Hallo Vaiáya, just bring to me what thou hast stored away’. Thus he 
both subdues him and obtains possession of anything he wishes by dint of 
his very energy." (i.3.2.15) 

Many more examples like these may easily be quoted. But that is not 
necessary. What is necessary is only to note that in the Brahmana texts there 
clearly emerges a new political philosophy largely as a validation of the 
new social conditions. We shall mention it only in bare outlines, for without 
this we hardly understand the new philosophy of the Upanisads. 

The political philosophy is traditionally expressed in terms of the four 
castes: Ksatriyas (kings and nobles), Brahmins (priests and the clergy); 
Vaisyas (merchants and farmers) and $üdras. What is meant by the last? The 
answer is suggested by a simple process of elimination. None of the first 
three classes is supposed to be responsible for the direct labour of production." 
Besides, the three classes taken together can constitute no more than a negli- 
gible minority of the community visualised. It follows therefore that by the 
Stidras the texts can only mean the vast majority of the direct producers. 
And the Aitareya Brahmana* declares that they are some sort of subhuman 
beings: they are only to serve the others, they can be thrown out at will 
and they can be slain at pleasure. 

The contempt for manual workers—and therefore for manual labour— 
is quite clear. The counterpart of this is the exaltation of mental work—ot 
thought, of consciousness, of pure reason. We have in this the clue to 
Upanisadic idealism. 

The Brahmana texts are appended to the ancient compilations and 
to these Brahmana-s is appended another class of literature called the 
Aranyaka-s or forest-texts. “These texts comprise everything which was of 
à secret, uncanny character, and spelled danger to the uninitiated, and 
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which, for that reason, might only be taught and learnt in the forest, and 
not in the villages.” (Winternitz) 
With all that is supposed to be so very mysterious about the Aranyaka-s 


- which, incidentally, 1s nothing but the lingering of the belief in the 
magical efficacy of their themes or words—the historical importance of these 
texts consists in their shift of interest to speculations on proto-philosophical 
questions, howsoever hesitant such a first step to philosophy may be. This 
tendency becomes all the more prominent in the still later class of literature, 
the Upanisads which, in their turn, are appended to the Aranyaka-s. 

With the Upanisads the Vedic literature comes to its end. Hence they 
are also called Vedanta or Veda-end. The new social conditions, sought to 
be validated in the Brahmana-s mainly in terms of ritual trivialities, is 
more stabilised in the Upanisadic age. In accordance with the theoretical 
temper of the age; the new norm of society is given a more philosophical 
form: 

“Verily, in the beginning, this world was brahma, one only. Being one, 
he was not developed. He created still further a superior form, the Ksatra- 
hood... Therefore there is nothing higher than Ksatra. Therefore at the 
coronation ritual, the Brahmin sits below the Ksatriya. Upon Ksatrahood 
alone does he confer that honour. The same thing, namely Brahminhood is 
the source of Ksatrahood. Therefore even if the king attains supremacy, he 
rests finally upon Brahminhood. .. He was not yet developed. He created 
the commonalty (vis)... He was not yet developed. He created the südra . . - 
He was not yet developed. He created still further a better form, Law. ‘This 
is the power of the Ksatriya class, namely Law. Therefore there 1s nothing 
higher than the Law. So a weak man controls a strong man by Law, just as 
if by a King. Verily, that which is Law is Truth. Therefore they say of a man 
who speaks the Truth, ‘He speaks the Law’, or of a man who speaks the 
Law, ‘He speaks the Truth’. Verily, both these are the same thing.” (Br Up- 


i.4.11-14) 


power? What the philosophers strive after 15 truth. But truth is nothing but 
another way of looking at law. And 1 
derive their political power- The ruling ! of t 
unconnected with the ruling powers of the Upanisadic age. j 
It is important to sce how the later Indian law-givers | take up this 
Upanisadic suggestion and want to implement It on the Indian philosophi- 
cal situations That gives us Some idea of the social function of Indian 
idealism.® For the present, we are concerned with the question of its origin. 
We shall first describe the general process of the growth of the 
Upanisadic idealism and then pass on to observe it in some detail. 
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2. EMANCIPATION OF CONSCIOUSNESS 


In sheer bulk, the Vedic literature is staggering. It must have taken 
more than a thousand years for the whole of it to be composed. What is 
nevertheless remarkable about it is the inner continuity of its development. 
It thus enables us to see how during a long period the material progress 
gained by successive generations of Vedic people enabled them to reach a 
stage at which human labour is capable of producing much more than is 
necessary for its bare maintenance. A section of the community is thus no 
longer obliged to maintain itself by its own manual labour. Subsisting, as it 
then did, on the surplus produced by another section of the community, it 
found leisure enough to specialise in speculative activity. Their thoughts and 
ideas, unlike those of their ancestors or the early Vedic poets, were no longer 
obsessed with the problem of physical survival only. They could move for- 
ward to construct a speculative superstructure in its first real sense. 

What is gained by all this is undoubtedly of the most momentous 
significance. It is the realisation and recognition of the power of reason 
or of the creative role of consciousness. Without the emancipation of con- 
sciousness from the almost total preoccupations with the problem of survival, 
there is no beginning of theoretical activity in its full sense. In the Rgveda 
We come across poets and seers, who, howsoever inspired they are, are inspired 
only by the vision of the fulfilment of elemental desires. Their conscious- 
ness is engrossed with the problem of the struggle with nature and they do 
not have the leisure to philosophise. In the vast Brāhmana literature we have 
indeed the glimpse of the emerging leisured class. But it confronts the prob- 
lem of stabilisation of the political power of the kings and their ideological 
apologists—with what is called “applied politics, or the practice of control- 
ling men with fear". The relative emancipation of consciousness of the 
leisured class is peculiarly consumed by this. The kind of intellectual atmos- 
phere indicated by the texts is not the one in which the philosopher 1s 
encouraged to come to the fore. In the Brahmana-s we see priests rambling 
in the graveyard of primitive rituals; but we do not yet see the philosopher. 
The picture of the philosopher first emerges in the Upanisads, when the 
leisured class fully stabilises its own power and can afford to have the serenity 
and tranquillity of unruffled contemplation. The first philosophers of the 
Upanisads raise questions of profound theoretical significance and they 
earnestly seek answers to these. 

At the same time, this progress—great though it is—also creates a 
very grave crisis for thought, particularly in the view of those that visualise 
an ideal society in which the manual workers are shorn of all prestige and 
privileges. The tools and techniques by which nature is interrogated belong 
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to these direct producers. But they recede to the background, and along with 
them the growing stock of their experience and understanding. Philosophical 
activity, in so far as it is cut off from all these, easily tends to lose the spirit 
of interrogating nature. The result is much worse than a mere contempt for 
the physical sciences. It is the creation of an illusion, resulting from the 
coercion of consciousness with a peculiar process of introversion. Knowledge 
does no longer comprise the knowledge of objects. It wants to be knowledge of 
the subject itself—of the bare ego or of the pure self. As the Upanisadic idea- 
lists put it, the ideal of the philosopher is atmaratiratmakrida—the libido 
fixed on the self, sporting with the self’. (Ch. Up. VIL-25.2) Extreme intro- 
version, we are told,* brings into operation a delusion of grandeur. It is the 
delusion of the omnipotence of the bare ego. This ego, this self, wants to 
dictate terms to reality and demands to be recognised as the only reality. ‘I 
am that ultimate reality’ —declares the Upanisadic idealist. The result is the 
lofty contempt for the material world, in which the philosopher himself has 
his being. 

All this is putting the point in the terminologies of the psychologist. 
But that does not mean that we are trying to understand here the psycho- 
logy of the Upanisadic idealists. If we are interested in their mental history, 
the reason is that it enables us to understand how the new world in which 
they live accounts for the fundamentals of their new world-outlook. In their 
political philosophy, active intercourse with nature is no better than the 
forced labour of the sadra-s. The philosopher, hence, takes pride in disowning 
the spirit of interrogating nature and is thus under no obligation to admit 
its reality. í r 

Cut off thus from active intercourse with nature, the philosopher s 
consciousness runs the risk of imagining that it can rise to ever higher and 
ever more remote conditions where only thought remains and the things 
thought of fade out. This is the cult of pure reason, i.€., of reason only as a 
faculty of illusion. Consciousness, estranged from concrete living, becomes 
a form of sick consciousness. It is no longer consciousness of something but 
something like consciousness-in-itself—just consciousness, sheer conscious- 
ness—not the consciousness of the real men and women engaged in the active 
intercourse with nature and getting progressively enriched by this inter- 
course. Consciousness is now viewed as a “deified absolute"—too mysterious 
to be grasped by mundane thought and too awesome to be described by 
ordinary language. 

Not dare emancipation of consciousness has such a necessary H 
There are thinkers in Upanisadic India who do not share this line of think- 
ing. There are even those who, instead of taking a deified view of conscious- 
ness, want to understand it in the sober scientific sense.’ In all presumption, 


245 


HISTORY AND SOCIETY 


they are the pioneers of the scientific tradition in Indian philosophy. Their 
consciousness does not develop into the morbid consciousness of their idealist 
colleagues. 

In Upanisadic India, however, their prestige is already on the decline 
and there is a growing contempt for whatever was evaluated as the positive 
science of the age." In the new intellectual atmosphere, those whose glory 
is specially boosted are philosophers for whom consciousness, fully alienated 
from actual life, wants to oppose and undermine life. 

Such a philosopher is the great Yajfiavalkya. He declares that reality is 
just a mass of consciousness (eijüanaghana). It can neither be grasped by 
the normal organs of knowledge nor described in normal language. The only 
way of talking about it is to say, ‘It is not this’, ‘It is not this’. While dream- 
ing and further falling into the state of dreamless sleep, one gets progressively 
emancipated from the fetters of the material world, and has a taste of this 
reality. 

This is how the idealist outlook is first foreshadowed in Indian philo- 
sophy. But, as we shall presently see, it could hardly make any sense to the 
early Vedic poets, not merely because they were comparatively ignorant and 
did not know how to philosophise but because they were much too committed 
to the active intercourse with nature to afford such gambols of pure 
consciousness. 

Thus for the understanding of the 
development, Vedic literature has 
with an inner continuit 


general history of ideological 
great importance. It is a vast literature 
y of development, showing speculative consciousness 
not only in its making, but also in its eventual culmination in the cult of 
pure consciousness, the outcome of which is the idealist outlook. 

An adequate survey of Vedic literature from this point of view forms 
the subject of an independent study. We have the scope here to note only 


a few salient points relevant for understanding the-emergence of the idealist 
outlook. 


3. CULT oF “SECRET KNOWLEDGE” 


In the apparent chaos of the philosophical tendencies of the Upanisads, 
the More outstanding features with which the idealist outlook announces 
sta are generally clear. We have a clue to it in the name chosen for the 
texts. 

: The word upanisad—as suggested by its etymology and corroborated by 
1 synonym rahasyam—means ‘secret knowledge’ or ‘secret wisdom’. It is 
secret, because only a fortunate few of the age are supposed to be its custo- 
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dians. At the same time, this knowledge is considered supremely important, 
because it is believed to have a marvellous potency of its own. 

All this gives us some idea of the distinctive peculiarity of the 
Upanisads. ‘Their main theme is knowledge, but not knowledge in the 
ordinary sense. It is knowledge restricted to a few of the community and is 
moreover believed to have a mysterious power of its own. 

In the Vedic literature this is something new. ‘The traditional way of 
admitting this is to describe the Upanisad as a new offshoot of the Vedic 
literature representing its ‘knowledge branch’ or jnana-kanda. The concept 
of knowledge acquires in the Upanisads an altogether new and somewhat 
fabulous significance. 

“Knowledge—not much learning, but the understanding of metaphysi- 
cal truths—was the impelling motive of the thinkers of the Upanisads. . - 
Knowledge was the one object of supreme value, the irresistible means of 
obtaining one’s ends. The idea of the worth and efficacy of knowledge is 
expressed again and again throughout the Upanisads not only in connection 
with philosophical speculation, but also in practical affairs in life. . . So 
frequent are the statements describing the invulnerability and omnipotence 
of him who is possessed of this magic talisman, that ya evam veda—he who 
knows this—becomes the most frequently recurring phrase of the 
Upanisads.""* j 

But this emphasis on the power of knowledge must not be misunder- 
stood. It is not what Bacon means when he says that “the improvement of 
man’s mind and the improvement of his lot are one and the same thing.” 
Knowledge which is so much valued in the Upanisads is not at all intended 
to bea better insight into nature, serving as the basis ofa better mastery of it. 
It is not supposed to be a guide to any course of action leading to some desired 
result. What is believed, is that knowledge by itself fulfils all desires—Le., 
fulfils these immediately, directly and automatically. How are we to under- 
stand such a belief? f : 

There is only one answer to this. The belief is essentially magical. The 
typical Upanisadic way of expressing this magical belief is: One who knows 
this reaches a full length of life, lives long, becomes great 1n offspring, great 
in cattle, great in fame." In so far as this is a belief in magic, there 1s nothing 
new about it in the Vedic tradition. The belief is overwhelmingly obvious 
in the Atharvaveda and the Yajurveda: it assumes the most grotesque form in 
the Brahmana-s. As appended to the Brahmana-s, the Upanisads do not 
outgrow the belief in magic. This is already discussed by Edgerton” in his 
remarkable paper Upanisads : What do they seek and why? à) 

What Edgerton does not discuss, however, is another important point. 


In spite of the lingering of the magical belief in the Upanisads, there is 
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also something strikingly new about the texts. In the earlier strata of the 
Vedic literature, the concept of metaphysical wisdom is itself absent. Hence 
there is no question of viewing it as possessing magical potency. In the early 
Vedic age, in other words, the belief in the potency of magic is there. But 
it is the belief in the magical potency of the ritual acts. In the Upanisads, 
the belief is clearly displaced. It is now the belief in the magical efficacy of 
secret wisdom, from which this literature receives its name. 

If the persistence of magical belief indicates that the Upanisadic 
thinkers do not fully outgrow their ancestral convictions, the displacement 
of the belief to secret wisdom shows the new theoretical temper of the age. 
What is decisive about the Upanisads is this fetish of secret wisdom. In it is 
absorbed whatever still survives of the earlier ideas and attitudes. In the 
altered conditions in which they live, the Upanisadic thinkers find the mere 
stock of their ancestral convictions inadequate for their own purposes, 
howsoever otherwise strong the hangover of these may be. ‘Thus, though in 
a number of passages great veneration is expressed for the ancient. compila- 
tions of samhitā-s, other passages of the Upanisads state in so many words 
that the mere knowledge of the samhita-s is not enough for the new pursuit 
after metaphysical wisdom. An example of the latter is the story of Narada 
and Sanatkumara. Narada approaches the latter and declares that in the stock 
of knowledge he already possesses are included the Rgveda, Samaveda, 
Yajurveda and Atharvaveda. Apparently dissatisfied with all this, he wants 
to be initiated into the secret wisdom of Sanatkumara. And the first thing 
that the philosopher tells him is that all these branches of knowledge— 
inclusive of the knowledge of the four ancient compilations—are ‘mere 
names’ (ndmanv): these have no more value than a merely nominal one. 


4. PHILOSOPHY AND NOBILITY 


Who is this Vedic philosopher that has the audacity to declare that eyen 
the Rgveda etc. are mere names? We do not know the exact answer. Keith” 
says that he is just a mythical sage of the Upanisads. But it is Say!nB 
something too vague to have a meaning. The Upanisad that tells the story 
of Sanatkumara declares, “People call him Skanda—yea, they call him 
Skanda.” In Indian mythology Skanda is the name of the god of war. Docs 
then Sanatkumara belong to the class of the warrior nobles? Docs the 
Upanisad want us to connect the new nobility with the new theoretical 
temper of the age? | 

The evidence of Sanatkumara may by itself be too thin to support such 
a possibility. But the possibility is there and it cannot be casily dismissed. 
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Many other legends of the Upanisads suggest it. Keith sums these up as 
follows: 

“In the Chandogya Upanisad (v.11-24) five learned Brahmins desire 
to learn from Uddalaka Aruni the nature of the Atman Vaisvanara; he 
doubts his ability to explain it, and'as a result all six betake themselves to the 
king Asvapati Kaikeya, who gives them instructions, after first demonstrating 
the inaccuracy of their knowledge. In a narrative which is preserved in the 
Brhadaranyaka U panisad (ii.1) and the Kausitaki Upanisad. (iv) a scholar, 
Garga Balaki, undertakes to reveal the nature of brahman to the king 
Ajatagatru of Kaa: he propounds twelve views—or in the Kausitaki, sixteen 
— which are all defective, and the king then explains the Atman to him by 
the principle of deep sleep, prefacing the observation that it is reverse of 
the rule for a Brahmin to betake himself to a Ksatriya for instruction. 
Another legend in the Chandogya (i.8.9) shows the Brahmin being instruct- 
ed in the nature of ether, as the ultimate basis of all things, by the king 
Pravahana Jaivali . . . Less important is the fact that the Brahmin Narada 
is represented in the Chandogya as being a recipient of information from 
Sanatkumara, later the god of war, who tells the former that all this Vedic 
lore is mere name. The great text regarding the doctrine of transmigration 
is put forth by Pravahana Jaivali to Aruni with the remark that the Brah- 
min have never before had this information, which so far had remained the 
monopoly of the Ksatriyas. In a third version of this account, given in the 
Kausilaki Upanisad, the king is Citra Gangyayani.” f 

What do all these legends imply? Keith” is inclined to view these as 
“delicate and effective piece of flattery”, i.c., of the kings by the priests who 
compile the Upanisads. This is taking rather casual view of the Upanisadic 
material. The other way of misunderstanding the same 15 to take the 
Upanisadic legends at their face value. This is done by those who argue that 
the Upanisadic philosophy is the creation of the Ksatriya caste. However 
even assuming that the legends are to be taken seriously, the fact remains 


that, except perhaps the doctrine of the transmigration of the soul, the 
theoretical innovations attributed to the kings and nobles are on the whole 
lative constructions 


secondary in importance. Compared to these, the specu : t 
attributed to a thinker like Yājñavalkya is much more imposing. But 
Yajfiavalkya is a priest and not a noble. This easily disproves the theory of 
the Ksatriya origin of the Upanisadic philosophy in the sence m which it is 
usually put. But it proves nothing against the fact connecting the nobility 
with the new philosophy. for without the patronage of the nobles dias 
Yajfüavalkya could not philosophise. 'The point is not how much the kings 
and nobles directly contribute to the philosophical activity of the age. The 
point rather is that without their political and financial support Upanisadic 
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idealism is not adequately explained. This is best illustrated by the case 
of Yajfavalkya. 


5. MATERIAL REQUIREMENTS OF AN IDEALIST 


Secret wisdom of the age, as we have seen, is imagined to have the most 
wonderful power of its own. 'The power is so great that it promises not 
merely the worldly things like cattle, offspring and fame; it can even assure 
something which nothing else can. 

In an oft-quoted legend of the Upanisad, Yajiiavalkya—about to retire 
__wants to have his property settled among his two wives, called Katyayani 
and Maitreyt.'^ 


“Then said Maitreyi, ‘If now, Sir, the whole earth filled with wealth 
were mine, would I be immortal thereby?’ 

‘No,’ said Yajfavalkya, ‘as the life of the rich, even so would your life 
be. Of immortality, however, there is no hope through wealth.’ 

Then said Maitreyi, ‘What should I do with that through which I may 
not be immortal? What you know, Sir, that indeed tell me. " 


This delights the philosopher and he initiates the wife into the secret 
knowledge he possesses. 

The importance of this story for illustrating the new attitude of the 
Upanisadic philosopher is often emphasised. That is rightly done. A. consi- 
derable number of other passages of the Upanisads asserts that the secret 
wisdom of the age promises immortality.” But Yajfiavalkya's story has to be 
understood in more aspects than one. 

The word for the immortal used in it is amrta. The early poets of the 
Rgveda are aware of the word no doubt. But they use it as a plain rhetoric, 
usually to describe euphoria induced by their intoxicating soma.” But the 
idea of ‘secret wisdom’ leading to immortality never occurs to them, nor does 
the idea of ‘property settlement’ in the Upanisadic sense. The reasons for this 
are quite simple. They do not have property as Yajfiavalkya does? and 
hence no opportunity to cultivate the cult of secret wisdom. 

We shall presently see from where this property of the philosopher 
comes. But whatever its source, it obviously relieves him of the problem of 
maintaining himself by the manual labour of his own. How can he, without 
being thus relieved, devote himself to the cult of pure consciousness? The 
basic requiremnt for this is leisure enough for the purpose. The contempt 
for the verdict practice on which the idealist outlook depends throughout 
its Indian career, can be possible for the philosopher only in so far as he 
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is relieved of the basic responsibility of practical life—in short, in so far as 
he is ensured of the existence of a leisured class. 

By contrast, the material conditions in which the early Vedic poets lived 
did not permit them all this. With their control over nature comparatively 
rudimentary, they could not but be obsessed with the problem of physical sur- 
vival—a problem which was solved in ancient society by a greater degree of 
collective functioning of the community. The devotion of a selected few of 
the community to the cultivation of pure speculation was not yet objectively 
possible, for the community did not produce enough surplus to meet their 
material requirements. In the earlier strata of the Rgveda, songs extolling 
the collective labour of the community are in fact innumerable. I have 
elsewhere quoted some of these. 

In the Upanisadic India—i.e. in the newly developed states of the Indo- 
Gangetic plain of about eighth and seventh century p.c.—things are 
different. 'There is a considerable progress in the control over nature; thanks 
mainly to the introduction of iron implements on some scale and the 1m- 


griculture and handicrafts, which are now added to 


proved technique of aj 
cattle-raising. Human labour acquires the ability to produce much more 
the products 


than is necessary for its bare maintenance. At the same time, 


of labour do not go to the labourers themselves, or, as the early Vedic poets 
ctivity of sharing 


put it, ‘shared out’ among the tribesmen. In fact, this a 


out is so important to these early poets, that in their mythological imagina- 


tion, it is raised to the status of veritable deities. They call these deities Bhaga 
and Améa, literally ‘the share’.”* In the Upanisadic India, however; society 
is split into a ruling class and a toiling class. The former consists mainly 
of the kings and nobles who usurp the surplus produced by the latter. An 
early Indian law-giver wants to rationalise this accomplished fact. Describing 
the ideal mode of living of the king or noble, he says: 


«He shall live on the surplus." ^ 
The accumulation of this surplus makes them enormously wealthy in 
terms of the age. Depending on this surplus to maintain themselves on a 


grand scale, they have all the leisure of life to pursue and patronise the 


cult of pure consciousness. The kings surrounded by their flatterers (rajanya 
keen interest 


bandhu) are often described by the Upanisads as taking very 
in philosophical discourses. But this does not mean that they have the mono- 
poly of the ‘secret wisdom’. Outside the circle of the nobility, there are 
persons with exceptional gifts claiming profounder wisdom endowed with 
more imposing power. 

Such a person is the famous Yājñavalkya. 
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Attracted by the magical potency of his wisdom—and above all perhaps 
by the rumour that this wisdom ensures even immortality or an escape from 
death—one of the prosperous kings of the age, Janaka of Videha, is only 
too eager to part with a substantial portion of his own fortune to the philo- 
sopher as payment for being initiated into his secret wisdom. Without 
being a direct plunderer of the surplus, Yajfiavalkya becomes entitled to a 
part thereof. 

Nothing is more attractive for the kings than the prospect of over- 
coming death or attaining immortality. It is basically the same temptation 
that leads the Pharaohs of Egypt to waste the most colossal amount of wealth 
to build pyramids. Compared to them, the kings of the petty Upanisadic 
states have less to spend. But that is not the point. The point is that for 
these kings also the temptation of overcoming death is irresistible. They 
spend for it in accordance with their means. 

All this does not mean that for Yajiiavalkya and his co-philosophers the 
promise of immortality ensured by their secret wisdom is necessarily a com- 
mercial talk. It may as well be a part of their make-believe. But whether 
make-believe or not, it does pay. And because it pays, it can relieve the philo- 
sopher of the problem of maintaining himself by his own labour. It even en- 
ables Yajfiavalkya to amass considerable property of his own—the property 
that he wants to settle before retirement. For him it is quite logical to tell the 
wife that this property does not ensure immortality; immortality is ensured 
only by his secret wisdom. Why else should his patron agree to pay him so 
well for being initiated into the secret wisdom? However, what he does 
not add is that though this property does not ensure immortality, it can and 
does ensure the leisure for cultivating the cult of pure wisdom. W ithout the 
solid support of this material wealth—the grand gift of his patron—the 
alternative for him is working for living. His philosophy of pure contempla- 
tion does not harmonise with a life of manual labour. From this point of 
view, his worldly assets are not so unconnected with his world-denying philo- 
sophy, as he wants his wife to believe. | 

Thus for understanding Yajfiavalkya and his philosophy it is necessary 
to take note of his property and understand its sources. Where does it come 
from? The Upanisads are not at all vague about it. Here is a typical descrip- 
tion of the general setting of his philosophical discourse: ™ 


Janaka, king of Videha, was seated. 

Yajnavalkya came up. 

To him the king said, ‘Yajiavalkya, what brings you here? It it because 
you want cattle or hair-splitting discussions?' 

Indeed both, your majesty,’ he said. 


252 


SOURCES OF IDEAT ASM 


We shall presently see that in Upanisadic days material wealth is largely 
measured by cattle. Thus this great. idealist philosopher, with his intense 
contempt for the material world, shows no hesitation to admit that he is not 
interested merely in philosophy; he is also interested in the payment for 
it. Metaphysically the cattle—like everything else in the world—are unreal 
no doubt. But these are not to be ignored, for without these the metaphysi- 
cian is not ensured of his leisured-class existence that enables him to spin 
the world-denying philosophy. 

Yajiiavalkya is thus confronted here with a question much more serious 
than that of mere theoretical consistency. It is too early for the Indian idea- 
lists to invest the philosophical trick of distinguishing between the purely 
provisional truth of practical life (vyavaharika or samurli satya) and truth 
in its highest metaphysical sense (paramarthika satya). Yajfiavalkya does not 
say that the cattle, though ultimately unreal, are real for practical life only. 
Compared to the later idealists, he is naive enough to admit that he is 
interested in cattle too, whatever may be their ultimate metaphysical status. 
How indeed can he be fully earnest about hair-splitting discussions without 
being provided with the material means for the purposes? Belonging as he 
does not to the class of the plunderers of the surplus produced by the direct 
producers, he has to depend on a part of the plundered surplus which he 
expects to receive from the king. And the king in his turn is only too eager 
to offer him the material wealth he needs, for his wisdom promises 
immortality. At the end of each of his discourse on philosophy. the king 
offers him the gift of a thousand cows and a bull as big as an elephant—a 
very considerable amount of wealth for the Upanisadic age. 

At the end of the final discourse Yajfiavalkya declares, ‘Verily, Janaka, 
you have reached fearlessness.’ Janaka, king of Videha, says, ‘My 
fearlessness comes unto you, noble sir, you who make us know fearlessness. 
Adoration to you! Here are the Videhas; here am I at your service.” 

Fearlessness means here the fearlessness from death. Before passing on to 
see how Yajfiavalkya's philosophy of the pure spirit creates such an assurance 
for the king, let us try to be clearer about Yajfiavalkya's awareness though 
in his own way—of the material basis of this idealist philosophy. ; 

If Yajnavalkya is the greatest idealist philosopher of the Upanisads, he 
is also the most money-minded thinker of the age. Elsewhere he comes out 
with the rather startling admission that he has respect for metaphysicians 
interested in the ultimate reality, but what he is interested in over and above 
is the possession of COWS. As he puts it, “Reverence be to him who is most 
learned in sacred writ! We are but hankering after cows?” $ 

The legend in which this occurs brings us back to the same setting of 
philosophical discussion that we have just noted, Janaka, king of Videha, 
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gets a sacrifice performed and lavishes gifts on the priests performing it. 
A large number of them are naturally attracted to his assembly. ‘The king 
wants to find out who among these priests possesses the highest wisdom. So 
he has a thousand cows enclosed in a place, with ten pieces of gold tied to 
the horns of each. And he declares that the wisest of the priests is to take 
these away. While the other priests hesitate, Yajfíavalkya asks his pupil to 
take them away on his behalf. This enrages the other priests. How is it that 
Yajiiavalkya takes it for granted that he is the wisest among them all? To this 
the philosopher comes out with the statement just quoted. He has respect 
for metaphysics; but he is also aware of the need of material wealth. 

But the other priests want him to prove his philosophical superiority. 
So they start questioning him. Significantly their first question is whether 
he knows the secret to immortality: “Since everything here is coextensive 
with death—everything is overpowered by death—how can the sacrificer 
(i.e., the royal donor) move beyond death?” 

The Upanisad wants us to believe that Yajfiavalkya alone knows the 
answer to this. But what is the answer? The metaphysical discourse attri- 
buted to him is a long one. Its main point is the gradual unfolding of the 
idealist outlook. But how is this outlook supposed to overcome death and 
ensure immortality? There is only one way of doing this and that is to 
remove from the realm of reality the physical world as a whole, and along 
with this the physical facts of birth and death. As Yajfiavalkya argues, the 
soul which is pure consciousness and bliss, is the only reality. Being 
completely uncontaminated by anything material, it is by nature aloof from 
what appears to the mortal eyes as birth and death. Thus death, like birth, 
is completely unreal. How can one who knows this be any longer haunted 
by the fear of death? 

This is not insuring oneself against the fact of death, before which the 
philosopher is as helpless as any other mortal. But it is a way of inducing 
a subjective change into oneself which helps one to overcome—though only 
in ideas and imagination—the sense of death and the terrors thereof. 

Significantly, being conscious in his own way of the material basis of 
his idealism, Yajfiavalkya never forgets his patron while talking of immorta- 
lity. He declares that the immortality he is talking of is to be attained not 
only by the metaphysician who knows the ultimate reality as pure spirit, 
but also by his patron on whose gifts the metaphysician subsists: *° 


“When born, indeed, he (the spirit) is not born, 
Who would again beget him? 


Reality is pure consciousness and pure bliss. 
It is the goal reached by the donors of wealth, 
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As well as by those who are firmly established on the 
knowledge of this.” 


At least one point of this declaration is striking and it needs some 
discussion. ‘The donor and the philosopher reach the same goal. What 
needs be added to it, however, is that they reach it in different ways. The 
philosopher creates for the donor the illusion of immortality. The donor 
creates for the philosopher the material conditions for this illusion-making. 

These conditions are in short the conditions of social parasitism. It 
kills the philosopher’s spirit of interrogating nature, coerces his conscious- 
ness to total introversion and makes him a philosopher of pure spirit, for 
which death is as meaningless as birth. 

For our understanding of the sources of idealism, this parasitism of the 
philosopher is of crucial importance. One way of judging it is to have some 
concrete idea of the philosopher's material assets. We begin with some clues 
to these as preserved in the Upanisads. 

In the account of the Brhadaranyaka Upanisad just quoted, Yajiaval- 
kya’s pupil drives away for him one thousand cows, with ten pada-s of gold 
tied to the horns of each. In the next account of the same Upanisad, king 
Janaka—awed by Yajfiavalkya’s breath-taking flights of pure reason—four 
times offers him ‘a thousand cows and a bull as large as an elephant’.”” This 
is followed by another account of the same text in which the same philoso- 
pher receives from the same donor for the same reason five thousand cows, 
in instalments of one thousand each.” This is immediately followed in the 
Upanisad by the account already referred to—the account in which the 
philosopher wants to have his property settled among his two Wives, 
Katyayani and Maitreyi. 

The logical sequence followed by the text is not to be overlooked. It 
tells us of the need felt by the philosopher of the settlement of property only 
after describing the process of its accumulation. 

Let us try to be clearer about the property accumulated. Not to speak 
of other accounts, the three that we have just mentioned tell us of a total 
of ten thousand cows, besides the hundred thousand pada-s of gold. But 
this is only elementary arithmetic, and lest we are misled by it, the Upanisad 
tells us also of the bulls as big as elephants. The cows accumulated by the 
priest-philosopher also multiply. We have in another Upanisad a rough cal- 
culation of the rate of this multiplication. Satyakama Jabala goes to 
Haridrumata Gautama, desiring to be a student of sacred knowledge. 
After having yeceived him as a pupil, he (the priest-philosopher) 
separated out four hundred lean, weak cows and said, ‘Follow these, 
my dear.’ 
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As he was driving them on, he said, ‘I may not return without a thousand,’ 
So he lived away a number of years. When they came to a thousand, the bull 
spoke to him, saying: 'Satyakamal' 

‘Sir,’ he replied. 

"We have reached a thousand, my dear. Bring us to the teacher's home/?* 


If this rate of increase satisfies the Upanisadic calculation in one case, 
there is no reason why it should not be applicable to another. The ten 
thousand cows received by Yajnavalkya according to three accounts of 
the Brhaddranyaka Upanisad are soon supposed to multiply into twenty 
five thousand. It does not take much time again for the twenty five thousand 
to multiply into 62,500. And so on. 

All this is talking too much of cows no doubt. Why do the Upanisads 
do it? Macdonell and Keith answer, “It is clear that cattle, not land, was 
the real foundation of wealth, just as in Ireland, Italy (cf. pecunia), Greece, 
etc, Cattle could be, and were, used individually, but land was not open to 
a man’s free disposal; no doubt, at any rate, the consent of the family or of 
the community might be required.’”*° 

Thus assuming that the Upanisad does not want us to look at the 
priest-philosopher as a member of landed aristocracy, there is no doubt that 
it wants us to look at him as an extremely Wealthy person—a real aristocrat 
of the age. Besides, the question of land is not to be totally dismissed, for 
there is the physical problem of accommodating the cattle. How does the 
priest-philosopher solve this problem? 

Whatever might have been the system of land tenure in Upanisadic 
India, there are in these texts unmistakable accounts of the gift of villages by 
the kings and nobles to the custodians of secret wisdom.?! We read of this 
more explicitly in the Pali canonical literature of the Buddhists, which give 
us an idea of the social conditions not much later than that of the Upanisads: 
“The brahmin villages or settlements were mainly in the Magadhan and 
Kosalan regions.. ) i The reason: for the presence of the brahmin gama-s 
in these two regions is likely to be found in the early development of 
brahmadeyya land ownership in these areas. Brahmadeyya was the royal 
gift of land or an estate to well-known brahmins and others, for the 
services, probably ritual in nature, which they rendered to the king. 
Some of the brahmadeyya lands are specially described as brahmin games. 
Khanumata and Opasada, which are given ‘respectively by kings Pasenadi 
and Bimbisara to the brahmin Kutadanta and Canki are thus described. 
On the other hand, Campa, Ukkattha and Salavatika, although these 
places belong to the brahmin Sonadanda, Pokkharasadi and Lohicca respec- 
tively, are known only as brahmadeyya lands . . . In Fkanala, the farmer 
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Bharadvaia-brahmin has so much land that he needs 500 phoughshares to 
plough it." 

We do not read in the Brhadaranyaka Upanisad of any royal gift of 
village to Yajfiavalkya. But the presumption is that he has some villages or 
at least pens vast enough to accommodate his ever-multiplying thousands 
of cows. If so, the further presumption is that there is also need for him 
to have proper security arrangement for such an enormous amount of 
wealth. 

This leads us to the description of the prosperous Brahmins given by 
the Buddha—the Brahmins who "have themselves guarded in fortified 
towns, with moats dug out round them and cross-bars let down before the 
gates, by men girt with long swords." ^? 

'The picture of the parasitism of the priest-philosopher is not difficult 
to reconstruct. It is in this parasitism that we have the clue to his world- 
denying idealism. 

'The Buddha is himself inclined to look at these new parasites—the 
prosperous Brahmins of his age—as a fall from the simple moral grandeur 
of the ancient Vedic poets. He asks one of them: ** 


“But just so, Ambattha, those ancient poets (or seers) . « « - the authors of 
the verses . . . whose ancient form of words so chanted, uttered or com- 
posed, the Brahmins of today chant over again and rehearse, . . - that you 
should on that account be a seer or have attained the state of a seer . . E 
Now, what think you Ambattha? What have you heard when Brahmins old 
and well stricken in years, teachers of yours or their teachers, were talking 
together—did these ancient poets, whose verses you chant over and repeat, 
parade about, well groomed, perfumed, trimmed as to their hair and beard, 
adorned with garlands and gems, clad in white garments, 1n the full posses- 
sion and enjoyment of the five pleasures of sense, as you and your teacher 
too do now?" ; 

The Buddha is evidently transforming the reality of the rudimentary 
control over nature of the ancient Vedic poets into a romantic picture of 
their great asceticism. The primitive poets are really not so ascetic as he 
wants us to think. At the same time, where the Buddha is unquestionably 
correct is that these ancient poets live a life quite different from the 
parasitical one of their later champions. As a result, the philosophy of 
the pure spirit of the Upanisadic idealists can hardly make any sense to 
them. 

We shall have a brief note on the general theoretical temper of these 
ancient poets and. then pass on to see why this is so different from that of 


the Upanisadic idealists. 
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6. PRIMITIVE PROTO-MATERIALISM OF ANCIENT VEDIC PERIOD 


Among the later Indian philosophers those who want to take their stand 
exclusively on Upanisadic idealism are the Advaita Vedantists. According 
to them, an appropriate descriptive epithet of their philosophy is Sariraka- 
mimamsa or Sariraka philosophy.  Sariraka means the body that is filthy. 
Upanisadic idealism is given such a name because it is the philosophy of 
the pure spirit or soul which, much to the annoyance of the idealists, remains 
imprisoned as it were in the defiled body. 

The underlying idea is strongly reminiscent of the ancient Greek 
idealist, Plato, who—disgusted with the body as a prison for the soul—goes 
to the extent of describing the desire for death as the right mood of the 
philosopher. A few centuries before Plato, Yajiiavalkya also gives an enviable 
description of a dying man who, while dying, gets released from the fetters 
of the defiled body and the deceptions of the sense-organs. It is tempting to 
quote here a few lines from these two eminent ancient idealists and see how 
intense a contempt for the body is characteristic of the ancient idealist out- 
look. Argues Plato: 


“As long as we are encumbered with body, and our soul is contaminated 
with such an evil, we can never fully attain what we desire; and this, we say, 
is truth. For the body subjects us to innumerable hindrances on account of 
its necessary support . . . and it fills us with longings, desires, fears, all 
kind of fancies, and a multitude of absurdities, so that, as it is said in real 
truth, by reason of the body it is never possible for us to make any advance 
in wisdom . . . It has then in reality been demonstrated that if we are ever 
to know anything purely, we must be separated from the body, and con- 
template the things themselves by mere soul. And then, as it seems, we shall 
obtain that which we desire, and which we profess ourselves to be lovers of— 
namely wisdom—when we are dead, as reason shows, but not while we are 
alive. For if it is not possible to know anything purely in conjunction with 
the body, one of these two things must follow: either that we can never 
acquire knowledge, or only after we are dead, for then the soul will subsist 
apart by itself, separate from the body, but not before.'?* 


__ Such is the sariraka philosophy of ancient Greece. The way in which 
Yajfiavalkya puts it is to give an enviable description of a dying man— 
enviable, because while dying, he is getting progressively relieved from the 
fetters of the body: 


He is becoming one, they say he does not see. 
He is becoming one, they say he does not smell. 
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He is becoming one, they say he does not taste. 

He is becoming one, they say he does not speak. 

He is becoming one, they say he does not hear. 

He is becoming one, they say he does not think. 

He is becoming one, they say he does not touch. 

He is becoming one, they say he does not know. 
The point of his heart becomes lighted up. By that light the self departs, 
either by the eye, or by the head, or by other bodily parts. After him, as he 
goes out, the life goes out. After the life, as it goes out, all the breaths go 


out. He becomes one with intelligence . . -” 


This, in short, is an important feature of the philosophy of the pure 
spirit. It is a philosophy of the most intense contempt for the body, so much 
so, that it goes to the extent of glorifying death as by far the greatest bliss 
conceivable. Paradoxically, the cult of death is also made to pass as the 
philosophy ensuring immortality. This combination of the opposites is 
possible, because in the philosophy of pure spirit birth is as fictitious as 
death. 

For understanding the development of Vedic thought, however, it is 
necessary to note that a philosophical view like this would have gone com- 
pletely over the heads of the early Vedic poets, who feel that nothing is more 
rishing the body with food and drink. The feeling is so 
intense that they are led even to conceive food—called pitu—as one of their 
deities. The way in which they praise this deity, though primitive, 1s also 
quite refreshing, particularly when we return to it after the morbid specula- 
tions on the desirability of death. We quote in rough rendering a part of the 
song in praise of food from the Rgveda:* 


important than nou 


food, we welcome thee; be our protector. Come 


to us, beneficial food, we welcome thee; be our protector. Come to us, bene- 
ficial food;—a source of delight, a friend of the well-respected, and having 
no enemy. Your flavours, oh food, are diffused through regions, as the winds 
are spreading through the sky- These men, oh food who are your distributors, 

who are the eaters of thee and thy juices, 10- 


—oh most sweet food—they 
crease like you with elongated necks. The minds of the mighty deities, oh 


food, are fixed upon thee. . - Oh food, the wealth whic 


the mountains went to thee. Oh sweet one, listen to us and be accessible to 


our eating. And since We enjoy the abundance of the waters and plants, 
the drink soma, 


therefore oh body may you grow fat. And since We enjoy 
thy mixture with boiled milk and boiled barley; therefore oh body may you 


grow fat...” 


“Savoury food, honeyed 
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Specially striking is the last refrain: vatape pia it bhava, ‘Oh body, 
may you grow fat.’ 

This is not a philosophical view of course, and it does not pretend to 
be one. But its evidence is not to be overlooked. It does represent a theoreti- 
cal temper and that is fully opposed to the sariraka philosophy of the Upani- 
sads. And the point is that the general theoretical temper underlying the 
song just quoted, rather than being exceptional, is really typical of the 
ancient songs of the Rgveda. 

It is tempting to raise here another question. 

In later Indian philosophy, the most outspoken materialists are called 
the Lokayatas or Carvakas, according to whom there is nothing called the 
soul over and above the body. ‘They are despised in various ways. One of 
these is to say that the very name Carvaka is indicative of the vulgarity of 
the philosophy. It is supposed to be derived from the root charv, meaning to 
eat or to chew. These philosophers are called the Carvakas because—unaware 
of any lofty ideal—they care only for eating and drinking. 

Such an etymology of the name is probably fanciful. But even admitting 
it, we cannot escape a simple question. Which of the later philosophical 
views—the Carvaka and the Sariraka—suits the theoretical temper of the 
early Vedic poets? There is only one answer to it. The poets go into ecstasy 
over food for the solid reason that it makes the body fat. It is possible to 
imagine the ancient pocts understanding the Carvaka philosophy but not 
the Sariraka. This is one of the reasons why I have elsewhere? tried to 
describe the ancient Vedic thought as indicative of primitive proto-mate- 
rialism. It is on the ruins of this that the idealistic outlook later emerges. 


7. PRIMORDIAL UNITY OF WISDOM AND ACTION 


It remains for us to discuss only another point in this connection. What 

is it that accounts for the difference in the theoretical temper of the early 
Vedic poets with that of the Upanisadic idealists? 
_ Compared to the Upanisadic philosophers, the Rgvedic poets are 
ignorant people no doubt. Their stock of ideas is very poor; their capacity 
for conceptual construction is so limited that they can only imagine deities 
in things they do not understand. The significance of evidence and reasoning 
for answering questions concerning truth and reality is something beyond 
their mental horizon, Indeed they are not even properly aware of such 
questions, not to speak of answering these. The Upanisadic philosophers arc 
far ahead of them. For them these questions acquire profound importance 
and they try to answer these on the strength of evidences and arguments. 

All these are but on the surface. But these do not answer the question 
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we are asking ourselves. It is not the question concerning the richness of 
thought but rather of its general direction. The want of richness of early 
Vedic thought compared to the Upanisadic one is easily understood in terms 
of the progress of thought. But the point is that in the Upanisadic idealism, 
we sec not only a progress of thought but also a dangerous turn taken by it. 
In spite of developing superior equipment for knowing, the idealists proceed 
with its aid only to condemn the objects of knowledge. Their way of knowing 
becomes hostile to what is known, 1.€., what is known by experience and the 
application of reason. This hostility of knowledge to the things known is 
not to be found in the poets of the Rgveda, howsoever limited may be the 
range of their experience and howsoever imperfectly developed may be 
their power of the application of reason. 

In short, the general direction of their t 
an explanation. How are we to explain it? 

We have tried to understand the general direction of thought of the 
Upanisadic idealists in terms of their cult of secret wisdom—wisdom 
estranged from action. It will negatively confirm this understanding if we 
can now see that the absence of such a general direction of thought of the 
carly Vedic poets is correlated to the absence in their consciousness of any 
separation of wisdom from action. 

Is there this negative confirmation? boot Ades: 

It is there, and the unique advantage of the Vedic literature 1s that 3t 


enables us to see it clearly. Composed over a period of thousand b iel 
more, it retains a close continuity of inner development. From the U paniga 
or Veda-end we can move backwards to the earlier strata of the V edic liter a- 
ture. As we do this, we have the glimpse—distant and dim though it n 
be—of at least the relics of a primitive past qualitatively different cid 1 is 
of the Upanisadic age. What is so important about i " sies it i ay 
to see—depending all the time on definite literary recor s—t e ds uk 
Upanisadic society emerges on the ruins of an ancient uni K sp Ne 
community, so also the theoretical temper of the PEUT opus 
emerges on the ruins of an ancient theoretical temper. hen id sn 
best described as representing a primordial complex of wisdom a s act E 
Wisdom, far from becoming the secret possession of a fortunate few, 1$ : 
yet dissociated from action. Hence it does not develop any contempt i 
nature with which, through action, men have intercourse. 2 e have a this 
the clue to the primitive proto-materialism of the early M edic «dl 

I have elsewhere discussed the relics of the primitive undivided satis 
munity in the Rgveda. I shall try to discuss here some of the relics of the 


primordial unity of wisdom and action as found in the Rgveda. m 
d form, as known to these pre-iterate 


Mental labour in its most exalte 


hought is different. It needs 
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poets, is the oral composition of songs, or, in their own words, ‘making 
verses by the mouth’.*® However, to themselves it is only a craft and its 
glory is best understood on the model of the other craft they know so well, 
viz. that of the carpenter fashioning the chariot. 

For understanding the general theoretical temper of the early Vedic 
poets, this point is of crucial importance. We shall discuss a few evidence in 
some detail. 

An entire hymn of the Rgveda*® has for its theme the drunken mono- 
logue of Indra, the war-chief. It describes all sorts of great feats that he 
boasts of, performed under the influence of soma. One of these is that of 
composing the Vedic song as beautifully as the carpenter makes the chariot. 
As Indra puts it, aham tasteva vandhuram paryacámi hrdà matim. (X.119.5) 
Sayana, the most orthodox Vedic commentator, interprets it as meaning the 
act of ‘making by the mind’ the hymn in the way in which the carpenter 
makes the chariot-seat. This cannot be said by one for whom manual labour 
—compared to mental labour—is a degradation. 

This evidence cannot be dismissed as mere drunken raving, for the way 
in which Indra views here the art of poetry is a frequently recurring theme 
in the Rgveda. 

In a song in praise of Indra, the poet Purucchepa says: this song is 
fashioned for you by one desirous of wealth, just as the carpenter endowed 
with wisdom (dhirah) fashions the chariot. (i.130.6) The adjective dhirah, 
‘endowed with wisdom’, for the carpenter may appear to us as unconven- 
tional, for we are not accustomed to associate wisdom with manual operation. 
We think of the wise man mainly as a contemplator, not a craftsman. But 
the ancient poets do not think so. For them manual skill is itself a mark of 
wisdom. Wisdom is yet to be dissociated from action in the consciousness 
of the Vedic poets. 

As if to leave nothing vague about their own attitude, these poets freely 
use the words ataksama and ataksam for poetry-making. These words, derived 
from the root ‘aks, ‘to make or to fashion’, refer primarily to the carpenter's 
craft. It is this root that gives to the Vedic people the words for the carpenter 
—laksan and tasty.” 

In a song in praise of Agni, the poet says, ‘I have fashioned this song for 
thee just as the wise carpenter fashions the chariot.’ (V.2.11) The expression 
used is: ratham na dhirah svapa ataksam. In describing the art of poetry, 
such an expression appears extraordinary particularly for people to whom 
this art represents intellectual work par excellence. But exactly the same 
expression is used in another song—this time in the context of offering to 
Indra freshly composed songs along with clothes and chariot. (V.29.15) 
Elsewhere, a poet says, ‘Let these songs please the deities Aévins—songs that 
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are fashioned by us (taksama) as beautifully as the carpenter fashions the 
chariot.’ (V.73.10). Describing his own composition another poet says. "This 
extensive hymn of mine, shining with brightness, is moving towards the 

o men. I have composed it in a way in which the 


sun and brings welfare t 
carpenter makes a strongly built chariot fit for being drawn by the horse.’ 


(X.93.12) 

Even today, we talk of ‘brushing up a poem’. 
speak of it. But they speak of it in their own way—in the analogy of scraping 
the wood as is done by the carpenter. Thus the poet says, abhi tasteva didhaya 


manisim, ‘brighten up the song like the carpenter’. (III.38.1). Sayana inter- 


prets it to mean brightening up the song in the way in which the carpenter 


makes a piece of wood shine by scraping it. i 
In accordance with the general attitude underlying all this, the 


Rgveda conceives the poet as a kāru. (11.39.8; VIIT.62.45 etc). Derived from 


the root kr, ‘to make’, it means the maker. As the maker of song the poet 
e than any other—the carpenter 


has neither more nor less of social prestig 
the girl grinding corn on 


working on wood, the physician healing diseases, 
the stone, the arrow-maker making arrows with sticks, stones and feathers. 


This is the impression we have from the oft-quoted labour song of the 
Rgveda (IX.112), which, in spite of describing the division of labour in 
society, harps on the theme of the harmonious working of all. 
Certain philological evidences indicate that in the ancient period any 
sharp distinction between wisdom and action is practically unknown. What 
the ancient poets are aWare of is some kind of a primordial unity of the two 
—a point not easy to understand in accordance with later preoccupations. 
Here are a few examples. i | i 
In the Rgoeda, we come across an apparently peculiar word, vidmana- 
pasah. We can perhaps best translate it as those that possess ‘the wisdom of 
action’ or ‘knowledge which is also the know-how’. Palpably, it 1s used in the 
context of both manual and mental work: chariots with excellent wheels 
are fashioned with its aid (1.111-1) and it also forms the basis of the poets 
craft. (1.31.1) : 
‘This is a rather rare word in the Rgveda no doubt. It occurs only twice 
in the vast collection. But not $0 are certain other words of more decisive 
significance. The Vedic poets freely use certain words to mean sometimes 
wisdom and sometimes action. Such words are dha, Sact, kratu. These mean 
wisdom; but these also mean action. All this creates an obvious problem 
for the compiler of the Nighantu, the earliest glossary of Vedic words. Are 


these to be put in the list of ‘words meaning wisdom’ (prajñā namani) or in 
the list of ‘words meaning action’ (karma namani)? The problem is solved 


by him by putting the words in both the lists. 


The ancient poets also 
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These words, therefore, tell their own story. ‘To the ancient poets 
wisdom may as well be viewed as action, and action as wisdom. They are 
not yet aware of any sharp difference between the two. The only wisdom they 
care for is that of practical activity. Though primitive, it represents the 
attitude of uniting theory with practice. Incidentally, even the word maya, 
which in the Advaita Vedanta philosophy means the inscrutable principle 
of cosmic illusion, retains in the Rgveda the sense of the primordial unity 
of wisdom and action. 

Philological evidences like these are reminiscent of ancient Greece 
before the birth of the idealist outlook there: *? “Prior to the fifth century, 
not the contrast but the unity of thought and deed is uppermost. In the 
epic and lyric, knowledge is practical; to know is to know how; wisdom is 
still in action and therefore a power to act. Heraclitus, the first of the philo- 
sophers to turn to this theme, assumes as a matter of course that logos and 
sophie carry the double reference to true words (and thought) and right 
deed.” 

With the growth of slavery and the consequent degradation of manual 
labour as something by nature slavish, wisdom wants to free itself of its 
old bond with action, and therefore also from the material world with which, 
through action, man has intercourse. This tendency culminates in Plato: 

"For Plato wisdom meant not the knowledge of nature, but of super- 
nature constituted by ideas . . . As for art—that power to control nature 
the slow acquisition of which by man, Democritus regarded as identical with 
his self-differentiation with animals—it was relegated by Plato to a kind of 
limbo. It belonged to the sphere of opinion, the bastard knowledge of the 
slave, not the truth of the philosopher.’ : 

A similar development takes place in India and culminates in. Upant- 
sadic idealism. For the present, we are trying to explore the sub-soil of this 
idealism. The art of poetry as understood by the ancient poets gives us 4 
clue to it. Let us take up this clue again. 

We hear of a few female poets whose compositions find place in the 
Rgveda. (Brhaddevata 11.8.4). One of them is called Ghosa. She sums up her 
song, saying, ‘Oh Aávins, I have composed this song for thee in the way !n 
which the Bhrgus fashion the chariot.' (X.89.14). Though expressed in 
different words, the idea reoccurs in the Rgveda: we shall make songs for 
Indra in the way in which the Bhrgus fashion the chariot. (IV.16.20) 

Who are the Bhrgus, whose manual skill the poets want to imitate so 
admiringly? Commenting on Ghosa’s poem, Sayana answers: ‘Because of 
their connection with action (karmayogat), the Rbhus are here referred to 
as the Bhrgus.’ The answer is apparently peculiar. The Rbhus stand for a 
community of Vedic deities while the name Bhrgus ‘appears in the historical 
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character of the designation of a tribe’.* Why should the ‘connection with 
action’ create in the commentator’s imagination such a substitution of the 
deities by the tribesmen? 

Sayana mentions no ground for this and thus leaves us only to conjec- 
ture. One of the conjectures is that the commentator’s imagination is satu- 
rated with Vedic mythology, in which the Rbhus occupy a peculiar position. 
‘They are originally only human beings, but they are eventually raised to 
the status of deities because of 'their connection with action'—their crafts- 
manship or labour skill—a very important form of which is making excellent 
chariots. Could it be that all this leads the commentator so easily to associate 
the Rbhus with the Bhrgus because of the mention of the activity of chariot- 
making? 

In any case, one point is beyond doubt. Discussing the manual skill of 
chariot making, Sayana easily recalls the Rbhus. This is important, because 
it leads us to a fascinating feature of early Vedic mythology: manual work, 
far from carrying any social stigma about it, is considered so important that 
it raises ordinary human beings to the status of deities. We quote Macdoncll's 
summary" of the relevant evidence of the Rgveda: 

“Besides the higher gods of the Veda there are a number of mythical 
beings not regarded as haying the divine nature fully and originally. The 
most important of these are Rbhus. They are celebrated in eleven hymns of 
the Rgveda and are mentioned by name over a hundred times . . . The 
Rbhus are about a dozen times called by the patronymic name of Saudhan- 
vana, son of Sudhanvan, ‘the good archer’ . . . With Indra they. help mortals 
to victory (IV.37.6) and are invoked with him to crush foes (VIL48.9). 
They are said to have obtained the friendship of Indra by their skilful work 
(IIL60.3; IV.95.7 & 9), for it is they who fashioned his steeds . . . The 
Rbhus are characteristically deft-handed (suhastal)) and skilful (IV.33-1 & 
8; etc.), their skilful deeds being incomparable (1I1.60.4). They are frequent- 
ly said to have acquired the rank of gods in consequence of their marvellous 
skill. Through their wonderous deeds they obtained divinity (IIL.60.1). By 
their skilful deeds they became gods and immortal, alighting like eagles in 
heaven (IV.35.8). They are men of the air who by their energy mounted to 
heaven (L.110.6). For their skilful services they went the path of immortality 
to the host of the gods (IV.35.3). obtaining immortality among the gods and 
their friendship (1V.33.3 & 4; IV.35-3; 1V.36.4). But they were originally 
mortals, children of Manu, who by their industry acquired immortality 
(III.60.3; I.110.4) . . . They went to the gods and obtained the sacrifice, or 
a share of the sacrifice, among the gods through their skilful work (I.20.1 & 
8; 121.6 & 7) .. . They are thus sometimes expressedly invoked as gods 
(IV.46.5; 1V.37.1). Like the higher gods they are besought to give prosperity 
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and wealth (IV.33.8; 1V.37.5) in cattle, horses, heroes (IV.34.10) and to grant 
vigour, nourishment, offspring, dexterity (I.111.2). They grant treasure to 
the soma presser (I.20.7; IV.35.6). He whom they help is invincible in fight 
(IV.36.6).” 

Such then is the peculiarity of the mythological imagination of the 
ancient Vedic people. Excellence in manual skill is so marvellous that it 
raises ordinary human beings to the status of the gods. Since mythology does 
not grow out of nothing, all this wants us to postulate a society—with its 
characteristic mode of consciousness—in which the craftsmen along with 
their craft command great prestige. 

Let us try to follow up the suggestion of Vedic mythology a little 
further. 

How do the Rbhus acquire so much of excellence in arts and crafts? 
From whom do they receive the training for it? The Brhaddevatā answers: ** 

“They become pupils of 'lvastr. Tvastr instructed them in every art 
in which he was a master (vasta). The All-gods, who are thoroughly versed 
in the arts, challenged them. They then made for the All-gods vehicles and 
weapons. They made the nectar-yielding cow . . . for Brhaspati, then for 
the Aśvins a divine car with three seats, and for Indra his two bay steeds; 
also what they did through Agni who had been dispatched to them by the 
gods . . . And Tvastr and Savitr, and the god of gods Prajapati, summoning 
all the gods, bestowed immortality on the Rbhus." 

This leads us to see the greatest craftsman of Vedic imagination. The 
poets call him Tvastr and describe in various ways his skill in arts and 
crafts: ** 

"He is a skilful workman (1.85.9; III.54.129) producing various objects 
showing the skill of an artificer. He is in fact the most skilful of workmen, 
versed in crafty contrivances (X.53.9). He is several times said (V.31.45 €tc) 
to have fashioned (taks) the bolt of Indra. He also sharpens the iron axe of 
Brahmanaspati (X.53.9). He formed a new cup (1.20.6) which contained the 
food of the asura (I.110.3) or the beverage of the gods (1.161.5; L11.35-5): 
He thus possesses vessels out of which the gods drink (X.53.9)." 

Interestingly, these ancient poets—because they are yet to. know the 
mystery of biological reproduction—are inclined to see the hands of the 
great craftsman even behind the creation of men and animals: ** 

“The Rgveda further states that "Tvastr adorned all beings with form 
(X.110.9). He develops the germ in the womb and is the shaper of all forms, 
human and animal (1.88.9; VIIL91.8; X.184.1). Similar statements are 
frequently made in later Vedic texts, where he is characteristically a creator 
of forms. He himself is called omniform (wifvariipa) oftener than any other 
deity in the Rgveda. As fashioner of living forms, he is frequently described 
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as presiding over generation and bestowing offspring (IL4.9; etc). Thus he 
is said to have fashioned. husband and wife for each other from the womb 
(X.19.50). He has produced and nourishes a great variety of creatures 
(TEL. 65-19); 2094148 is indeed a universal father, for he produced the whole 
world.” 

Even some of the great Vedic gods—Brhaspati, Agni, Indra—are 
sometimes conceived as being created by this master craftsman.” 

But who is this great god that gives shape practically to everything 
known to the Vedic poets? The best clue to him is to be found in his name:^ 

“The word (tvastr) is derived from a rare root tvaks, of which only one 
verbal form, besides some nominal derivatives, occurs in the Rgveda, and 
the cognate of which, thwaks, is found in the Avesta. It appears to be identi- 
cal in meaning with the common root taks, which is used with the name of 
'Tvastr in referring to the fashioning of Indra’s bolt. The meaning therefore 
appears to be the *Fashioner' or ‘Artificer’.” 1 

There are thus grounds to think that this god is only a personification 
of craftsmanship. In any case, his name is precariously akin to the Vedic word 
for the carpenter—taksan. or tastr—both derived from the taks, meaning 
skill. In the songs ennobling the activities of his apprentices—the Rbhus— 
the most frequently recurring verb is the same, ‘The same verb taks, to 
fashion, is generally used with reference to the manual skill of the Rbhus as 
that of Tvastr.°* ; 

From what we can infer about the general theoretical temper, of the 
early Vedic poets, therefore, it is only to be expected that in their view the 
“working hands" still retain a great deal of glory, and there is no question 
of these being pushed to the background by the glory of the products of the 
head—pure wisdom or pure reason as conceived by the Upanisadic idealists. 
Vedic mythology satisfies this expectation. j t 

Macdonell notes’? that Vedic poets take no special care to describe the 


physical features of Tvaştr and the Rbhus. But there is a significant exception 


to this. The poets do take special care in describing the glory of their work- 


ing hands. Thus we are repeatedly told that 'Tvaşty has wonderful hands: he 


is supani j 02199211490) heros suhasta (VIl.g5.12) he is 
WR pter oe of his hands. Sometimes 


sugabhasti (V1.49.9)—all referring to the dexterity s D 
these adjectives are repeated in the same verse, evidently for placing specta 
emphasis on this feature of the god. The same 1$ true of the Rbhus. The 
praise of their working hands is about the only important aspect of their 
physical feature that we read in the Rgveda.“ 
As if to make their own attitude to manual labour fully clear, the poets 
tell us that some of the great Vedic gods share this glory of Tvastr and the 
Rbhus, Excellent working hands are also possessed by Mitra and Varuna, 
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Indra," Agni,'* Savitr^' and others. One of the lesser poets of the later period, 
described as the son of the female poet Ghosa already quoted, has the name 
Suhastya, ‘one with dextrous hands’, In the poem attributed to him (X.41), 
he praises his own working hands (X.41.3) evidently in imitation of the gods. 
Such then are the ancient conditions as remembered by the Vedic litera- 
ture. In the later Vedic period, however, things are strikingly different. In 
the words of Engels? 
D . the more modest productions of the working hands retreated into the 
background, the more so since the mind that planned the labour was able, 
at a very early stage of the development of society, to have the labour that 
had been planned carried out by other hands than its own. All merit for the 
swift advance of civilization was ascribed to the mind, to the development 
and activity of the brain. Men became accustomed to explain their actions 
as arising out of thoughts instead of their needs; and so in the course of time 
there emerged that idealistic outlook on the world which, specially since the 
fall of the world of antiquity, has dominated men's minds. Tt still rules them." 


This brings us to the Upanisadic period—the period in which, along 
with the new norm of living on the surplus produced by the labour of others, 
there emerges the cult of secret wisdom, supposed to be the possession ofa 
fortunate few of the times. This wisdom, completely cut off from action, 
develops a sense of delusional omnipotence of its own: it wants to dictate 
terms to reality and to be recognised as the only reality. 


NOTES 


' Haraprasida Racanavali (in Bengali), Calcutta 1960, Vol. ii, pp. 3898. This remarkable 
paper remains yet to be translated from Bengali. 

pO Thomson, Studies in Ancient Greek Society, Vol. i, London 1949, p. 440. 

J. Eggeling in Sacred Books of the East, Vol. xii, Introduction pp. ix-x. 

*'To the evidences mentioned by me in my Indian Philosophy, New Delhi 1964, pp 8rff, 
the following may be added : y 

Gautama x.5: Agriculture and trade are also lawful for a Brahmin provided he does not do 
the work himself. : 

Gautama xvii.7: A Brahmin may eat the food given by a trader who is not at the same time 
an artisan. 

Manu x.99-100; But a gadra being unable to find service with the twice-born and 
threatened with the loss of his sons and wife, may maintain himself by handicrafts. Let him 
follow those mechanical occupations and those various practical arts by following which he can 
best serve the twice-born. i 

* Aitareya Brahmana vii.29. This may be read along with the typical dharmagastra passages 
defining the cultural and economic status of the sadra-s: 

Gautama xii.4~7: Now if he listens intentionally to a recitation of the Veda, his ears shall 
be filled with molten tin or lac. If he recites Vedic texts, his tongue shall be cut out. If he 
remembers them, his body shall be split in twain. If he assumes a position equal to that of the 


twice-born in sitting, lying down, in conversation or on the road, he shall undergo corporal 
punishment. 
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Gautama x.5o: The gadra belongs to the fourth caste, which has one birth only. For him 
also are prescribed truthfulness, meekness and purity. He shall use the cast-off shoes, umbrellas, 
garments and mats of the higher castes and eat the remnants of their food, and live by practising 
mechanical arts. 

Manu x.199: No collection of wealth must be made by a éadra, even though he be able to 
do it; for a sadra who has acquired wealth gives pain to à Brahmin. 

9] have tried to go into some details of this in the paper presented in honour of Professor 
Sushobhan Sarkar (in press). 

* B, Farrington, Greek Science (Penguin 1963 ed), p. 27. " ; 

*K, Abraham (The Psycho-Sexual Differences. Between Hysteria and Dementia Praecox, 
1908) starts this line of analysis in recent psychology. À MT j 

?'The most outstanding Upanisadic philosopher representing this line of thought is 
Uddalaka Aruni (Chandogya Upanisad vi). See particularly W. Ruben, Studies in Ancient 
Indian Thought, Calcutta 1966, pp. anf. 

w Ch, Up. vii.1.1—4 Mand. Up. i15. The most dreadful feature of this is the contempt 
for medical science. See Manu iii.152; iii.180; iv.212; iv.220 etc. Interestingly, the Agvins—the 
greatest of the physician-gods of the Rgveda (1.57.6; viii.18.8; viii.86.1; X.39 yiii.g.6 & 15; etc. 
etc.)—require in the Brahmana period ritual purification for their medical past: see Sat. Br. 
iv.1.5.1É. This changed attitude to medical science is traceable to the Yajurveda: Tait. Sam. 
vi.4.9; Mait. Sam. iv.6.2. SA 
ù R, E. Hume, Thirteen Principal U panisads, Oxford University Press, 195! ed., pp. 58-59: 

12 TAOS, 1929, pp- 97%. F ey 

13 A. A. Macdonell & A. B. Keith, Vedic Index, London 1958, iii.422; Keith, Religion and 
Philosophy of the Veda, Harvard 1925, P- 497- 

14 Keith, Religion and Philosophy...» p- 493- 

15 Vedic Index 1.206. 

1° By, Up. ii.4; 1v. 5 Mops 

17 This is a persistent theme of ractically all the principal Upanisads—4it. Up. iv.6; 
Kaus, Up. iit Kena Up. xii; Ch As Br. Up. ii.4.33 etc; Isa Up. Maitri Up. Vig: 
Svet. Up. i Mund, Up. ii.2.11; Katha Up. vi.8; vi.i8; Prag. Up. iii. 11-12; etc. etc. 

18 Ry, 1.43.0; 1.84.43, Vill 49.125 ix.g.15 etc. etc. : 

vU oe in Fo of gifts (dana-stuti-s) are very late and do not prove a vastly pro- 
pertied class in the early Vedic period. i de 

? D, Chattopadhyaya, Lokayata, New Delhi 1959, Ch. viti. 

21 Tb, p. pont. 

22 Gautama X.29-30. 

23 By, Up. iv.1.1. 

24 Tb. iv.2.4. 

?5 Sat. Br. 

26 By, Up. iii.g.28. 

ar Tb iv.1.g iv.1.6; iv.1.7. 

25 Tb, iv.3.14; 1V-3:15; iv.g.16; iv.4-7- 

23 Ch. Up. 1v.4-5-1V-5-1- 

? Vedic Index i.100. 


31 Gh, Up. iv.2.9; cf. Kaus. iia & ii.2. 
SN. Wagle, Society at the Times of the Buddha, Bombay 1946, pp. 18-19 


33 Ambatiha Sutta Tr. Rhys Davids, Dialogues of the Buddha, Vol. ii, Oxford 1923. P- 130- 
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“ Macdonell, Vedic Mythology p. 116: Rv. x.8 describes Indra decapitating the three-headed 
son of Tvastr while an Indus seal depicts somebody with three heads. ‘These are about the only 
solid evidences for D. D. Kosambi's strange conjecture that Tvastr is originally an Indus priest 
(or deity?). In defence of this conjecture, it is necessary not only to depend on a large number 
of further assumptions but moreover to overlook many positive evidences of the Vedic literature, 

e. Macdonell, Vedic Mythology, p. 116. 

Ib. 


PTO. 132. 

9 Ib. 116 & 181. 

# Ro. iv.33.8; iv.55.3; iv.35.9; v.42.12; x.66.10. 
*“ Ro. 1.71.9; iii.56,7; iii.57.9. 

°° Ru, iit.33.6. 

* Ru. i.109.4. 

57 Ro. vii.55.4. 

^ F. Engels, Dialectics of Nature, Moscow 1964 ed., p. 180, 
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Tur organisation of a historical tradition revolves around two related 
components—the purpose of action and the agency of action. Both of these 
are implicitly present irrespective of the form which the tradition may take, 
whether it is expressed as a myth or as a historical narrative. These com- 
ponents are by no means of equal importance but an element at least of each 
resides in all historical traditions. By the purpose of action is meant that the 
recording of what is believed to be history has an aim, either to moralise as 
was often the case with traditional historical writing or else to explain why 
and how past events happened, as is frequently the case with modern historio- 
graphy. The agency of action is ultimately human (even if sometimes claimed 
to be divinely inspired); but it is of interest to discover which group of men 
are regarded as the actors in history and to what extent they function in- 
dependently of any other agency, as for example, the gods. 

Past events have to be related in a chronological order, but the time 
sequence can be part of a much larger concept of time. Events concerning 
the more remote periods often take the form of a myth. Myth is in a sense 
a proto-type history since it is a selection of ideas composed in narrative 
form for the purpose of preserving and giving significance to an important 
aspect of the past. Although myths cannot be used as descriptive sources of 
the past, their analysis can reveal the more emphatic assumptions of a society. 
Myths record what a people like to think about their past, and to that extent 
even some modern histories are not always free from an element of myth- 
making. de 
Mythos is defined as an “utterance”, often a tale recited in association 
with a religious ceremony. In that sense the narratives of the Puranic tradition 
were myths, since the @khyana was recited on ritual occasions and the purana 
is explained as relating to ancient lore which would tend to be preserved in 
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form. The myth involved archetypal or elemental characters, 

It may be differentiated from the folktale by its fw 
events’ of the past—the creation of the world, the origin aff 
the justification of kingship—whereas the folk-tale b 
restricted social preoccupations generally not involving 
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things came to be what they are.’ Specific to Indo-European mythology have 
been the attempts of Georges Dumezil to analyse these myths on the basis 
of the “tripartite ideology’, a pattern which even for Vedic myths is not always 

This ore dedii of the possible range of paradigms which can provide 


codifies belief, safeguards morality, vouches for the efficiency of the ritual 
and provides social norms. It is a rationalisation of man's activity in the past. 
although the expression may take on non-rational forms. It remains socially 
important as long as it is a charter of belief, but becomes ineffective when 
scen as a myth. As a charter of belief it serves to protect cultural continuity 
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our primary sources. In both cases the earliest occasion for the recital of these 
myths would be in association with rituals and ceremonies. The Purana was 
recited over a period of many days in connection with a religious ceremony. 
The genealogical sections in particular were preserved by the sūta and the 
magadha, the professional bards and chroniclers, who recited them in associa- 
tion with the epics and the heroic ballads at royal courts. In the Buddhist 
case too the literature would initially be preserved as part of the oral tradi- 
tion of monastic centres. This does not however imply that there was any 
integral co-relation between the ritual and the purpose of the myth. It seems 
more likely that the association with ritual occasions would serve to heighten 
the importance of what the myth was meant to convey, for with the com- 
pilation of the texts in a literary form, making them accessible to literate 
members of society, the association with ritual perceptibly weakens. The texts 
referred to above were in the main compiled and edited by about the middle 
of the first millennium A.D., but earlier versions of the myths and narrative 
stereotypes are known from earlier texts, some of which go back to the first 
millennium r.c. ‘There was, therefore, both time and incentive to reorganise 
the narrative and the symbols of the myths for changing social contexts. The 
texts drew in the main from the earlier oral tradition and were transferred 
to a written form in the first millennium A.D. In spite of this the Puranas 
were frequently treated as part of the oral tradition with the reciting of the 
texts to large audiences. Both categories of sources came into pominence 
during the period when Buddhism and Vaisnavism, in addition to their 
religious role, were performing the function of being agencies of accultura- 
tion for those for whom the Great Tradition had hitherto been inaccessible. 
Such texts reflected the social concerns of the present, even though they 
treated of the social concerns of the past. The significance of this lies in the 
fact that it is also by the mid-first millennium A.D. (and in later centuries) 
that these texts—and the vamsanucarita section of the Puranas in particular— 
are used for the more secular purpose of providing lineage links and genea- 
logical connections for the families which gave rise to the multiple dynasties 
of the time, 

In a historical tradition, origin myths play a crucial role as they provide 
a point of commencement. In the itihasa-purana tradition the origin myth 
referred to or implied is that of the Flood. It occurs first in the Satapatha 
Brahmana and is found again in the Mahabharata and the Puranas, there 
being a substantial difference of time between the first and the last version.” 
The Satapatha Brahmana version relates that Manu, the primeval man, was 
performing his morning ablutions when a fish came into his hands. It asked to 
be reared and protected and promised Manu safety from the deluge in return, 
explaining to Manu that the gods had decided to punish mankind by unleash- 
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ing a massive flood to destroy all creation. The fish grew larger in time. 
On the eve of the flood it commanded Manu to build a ship for himself, 
in which Manu escaped from the flood. The ship was tied to the fish who 
swam through the waters and lodged it on the northern mountain. When the 
water subsided, it glided down the mountain slope and returned Manu to 
Jambudvipa. Manu being alone and desirous of sons performed a sacrifice to 
the gods from which a woman was born as a result of which she was called 
Ida (or Ilà in other versions). Through her Manu generated this race. 

The story is repeated in some of the Puranas but with certain significant 
additions. In the Matsya Purana the fish is described as an incarnation of 
Visnu—the Matsya-avatara. Ila is a hermaphrodite hence called by the cog- 
nate Ila-Ilà and is the progenitor of one of the two royal lineages, the Candra- 
vamáa or lunar lineage. Manu’s eldest son Iksvaku was the progenitor of the 
Süryavaméa or solar lineage. In some texts, however, the male Ila is referred 
to as the eldest son who was inadvertently changed into a woman, Ila. To 
these lineages belonged all those who came to be regarded as legitimate 
ksatriyas. Manu being the originator of the lineages framed the rules and 
laws of government and collected one-sixth of the produce of the land as tax. 
‘The Visnu Purdna omits the story of the flood in the vam$sanucarila section 
but refers to the birth of 11a as the daughter of Manu and states that through 
the goodwill of the gods she was able to switch her form from female to male 
and back as occasion demanded." | 

The flood assumes the primary precondition of water out of which 
the known creation arises. The great flood caused the total destruction of 
the world and this is a recognised stage in the cycle of time concept, what 
Eliade would call the abolition of profane time." The beginnings of history 
therefore emerge from a condition which has no antecedents: it 18 In fact 
symbolic of the very beginning. However the negation of antecedents is not 
absolutely total. since Manu is not created out of the flood but exists prior 
to it. Further creation follows from the flood. Repetition occurs frequently 
in myths of renewal, such as the story of the flood, and in such cases the aboli- 
tion of profane time is a marker separating mythical time from historical 
time. The latter emerges from a condition of renewal where the vestiges of 
the old have been destroyed. 

The choice of the fish as the saviour is obvious since the fish alone could 
survive in the flood and this is used to good effect in the Puranic version 
where it is referred to as the Matsya-avatara. The myth is brought into service 
as a means of exalting the deity Visnu and introducing him into what was 
an old and well-established myth through the mechanism of the avalara. 
This endows Visnu with antiquity and enhances his image as the deity who 
was willing to take on the lowly form of the fish in order to save man. It 
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might be worth mentioning in passing that the Sumerian god Enki, who in 
the Sumerian version of the flood myth saved Ziusudra, the Sumerian 
counterpart of Manu, is often represented as a fish in later Mesopotamian 
mythology, in which capacity he acts as a saviour deity.” 

‘That Manu procreates through his daughter possibly reflects a patrili- 
neal emphasis known from other myths of such societies where an incestuous 
relationship also occurs in origin myths." More plausibly it may indicate 
the symbolic insistence on the purity of lineage, that ultimately the mother- 
father of the founders of the lineages was the child of Manu and created from 
a sacrifice. The derivation of the Candravamáa lineage from a hermaphrodite 
Suggests a variation on the idea of twins or siblings as parents, stressing again 
the purity of lineage. It is significant that in the widely accepted description 
of the Utopia, the land of the Uttara Kurus, people are born as couples, thus 
climinating the need for physical procreation.” The Puranas repeat the idea 
in the story of the evolution of society where it is said that Brahmi created 
the earth and then four sets of human beings each consisting of a thousand 
couples."* Life was idyllic and easy. But this did not last, for ultimately decay 
set in together with the emergence of the four varnas and a general falling 
off from the utopian beginnings. Yet in a late section of the Rg Veda the theme 
of rejecting sibling incest is associated with the god of death, Yama and his 
sister Yami, suggesting that the idea was being questioned by some.'* How- 
ever, in Puranic sources Yama is sometimes contrasted with Manu (associated 
With life) both being sons of Vivasvat.?" That one of the royal lineages was 
born from a female form. was obviously rather galling in later times when 
women were of low social status and on par with the $udras. ‘This is sought 
to be explained away in the Visnu Purana by the statement that during the 
course of the sacrificial ritual there was an inaccuracy, and although Manu 
had been performing the sacrifice for the obtaining of sons, a daughter was 
born.” The situation was retrieved somewhat by Mitra and Varuna permit- 
ting the daughter to become a hermaphrodite. In actual fact the male-female 
distinction was necessary for the purpose of the myth and was required as a 
distinguishing feature of the two lineages. 

In terms of the bi-polarity of symbols, the lineages were separated by 
the one being associated with the sun and the other with the moon.” 
Evidently the lineages had to be kept distinct. This is evident from the 
Structure of the lineages for the two groups. The Candravaméi or Aila 
appears to be a segmentary lineage System where each male child and his 
male progeny is treated as a separate segment of the lineage and the descent 
group of cach is recorded." Such a record inevitably covers a wide geogra- 
phical area—central, western, northern and parts of eastern India. ‘The 


Suryavaméi or Iksvaku lineage on the other hand records only the descent by 
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primogeniture of a few lines and is far more limited in area as well, being 
confined chiefly to the middle Ganges valley. The difference in the structure 
of lineages may also indicate the more sedentary settlement of the Iksvaku as 
against a society more given to migrating groups among the Aila. 

The choice of the two lineage names, the Sun and the Moon are signifi- 
cant as the dominant planetary pair. Perhaps the myth refers to a belief in 
an early division into moieties of the tribes or two rival groups. Alternatively 
it could have been an attempt at orderliness on the part of the compilers of 
the Puranas, to weave the many dynastic strands into two main currents and 
finally to a single origin. It is not surprising that the word Manu provided 
the generic base for manava meaning mankind. 

"The variation between the early and later version of the myth as in the 
Satapatha Brahmaya and the Puranas shows the manner in which it was 
used for two purposes pertinent to the new concerns of the later period. 
The readjustment of the myth to Vaisnava religious purposes 15 self-evident 
in the idea of the Matsya-avatara. The latching on of one of the two royal 
lineages to Ila-Ilā and Iksvaku, the children of Manu, and thereby indirectly 
to the flood story, was an effective means of giving both antiquity and prestige 
to the lineages. The historically attested dynasties from the fourth century 
B.C. onwards appear to have had little interest in proclaiming their lineage 
origins. The concern with lineage and genealogical connections involving 


either the Siryavaméa or the Candravaméa are more marked in the early 
centuries A.D. and become quite obsessive in some parts of India after the 
mid-first millennium A.D. ‘This concern may have necessitated the adaptation 
of earlier myths to new interests. Information on what was believed to be 
the ‘history’ of the lineages would have been preserved as part of the oral 
tradition by the sūta and the magadha. It is believed that this oral tradition 
was taken over, probably by priestly authors, in the process of the compiling 
of the Puranas, some of which date to the middle of the first millennium 
A.D. The neat arrangement of the lineages and their segments could well 
have been worked out in the process of adjusting the earlier myth and the 
new version would then provide the validation for the new lineage connec- 
tions. ‘The reference to Manu framing the laws and collecting the tax would 
have underlined the legitimacy of these two functions for those who were 
the descendants of Manu. j 
Curiously there is a striking parallel to this in the Mesopotamian tra- 
dition. The stary of the flood from Sumerian texts 1s remarkably similar to 
the version of the Satapatha Brahmana in its details. Deluge myths as the 
genesis of cultures are by no means rare. What is of interest however is the 


particulars in which the versions seem to agree. It is now well-known that 


the Sumerian myth found its way via the Babylonian version into the Bible 
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as the story of Noah’s arc." It has also been argued that the Greek version 
in which Zeus sends a flood to punish mankind and the survivor from the 
flood is Deucalion, the son of Prometheus (or in later versions Ogygus), is a 
myth derived from the Mesopotamian original, since the occurrence of the 
flood and the attitude of the gods towards man are not in keeping with the 
Greek stereotypes regarding natural calamities and the deities.** The Sume- 
rian flood myth is sometimes associated with the archaeological evidence of 
the massive flooding of a group of cities in the delta of the Tigris-Euphrates 
Valley, an event generally dated to the end of the fourth millennium B.c.”" Is 
it possible that the Sumerian myth found its way to the Harappans and via 
the Harappans entered the Vedic tradition? What is even more curious is 
that in the late third millennium s.c. the Sumerian flood myth is worked 
into the story of the king-lists of ancient Mesopotamia. These refer to the 
mythical seven pre-deluvian kings, then the coming of the flood and the 
survivor who is associated with the descent of kingship onto various cities of 
ancient Mesopotamia. Indian sources also refer in sequence to the seven pre- 
deluvian Manus, the flood and then the royal lineages which succeeded. It 
would seem that the Mesopotamians made the same use of their earlier 
Sumerian flood myth as did the Indians in searching for an earlier sanction 
to an existing situation of a later period. 

The genealogical sections of the Puragas with their recital of king-lists | 
and descent groups are punctuated with myths relating to the supposedly 
more important personalities. The narration of the Candravaméi lineage in 
the Visnu Purana is a case in point and is interspersed with stories. This was 
in part a mnemonic device as well as an attempt to embellish the otherwise 
rather dry narration of lists of succession. What is morc important from our 
point of view is the fact that the two ancestral figures from whom the main 
Candravamsi lineage segments trace their origin—Purüravas and of a later 
generation, Yayati—are in each case introduced through a well-known and 
frequently repeated myth. Purüravas has the female Ila as his mother and 
Soma, the moon-god as his grandfather. That his descendants were the 
progeny of Soma would further strengthen the nomenclature of Candra- 
vaméa. This idea is echoed in at least one Candravamti royal family of the 
early medieval period, the Candella, who claim the moon-god as one of their 
original ancestors. 

The legend of Purüravas and Urvaéi is related in full, following in 
detail the version earlier recorded in the Satapatha Brahmana in preference 
to the variant in the Mahabharata. The earliest version of the myth in the 
Rg Veda reads as an inversion of the Cupid and Psyche story?^' The king 
Purüravas falls in love with the apsarà Urvasi who has been banished to 
earth for a temporary period. She agrees to live with him on condition that 
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she should never see him in the nude. After some time the Gandharvas decide 
to call her back to the celestial regions and arrange one night for her pet rams 
to be stolen. As Purüravas rushes after the thief there is a flash of lightning 
which reveals him in his nudity to Urvasi, whereupon she vanishes. The 
distraught king wanders for many years in search of her and eventually 
finds her. She does not return to him but does bear him a son. The Rgvedic 
version appears to be incomplete and there may have been more to the story. 
In the version recorded in the Satapatha Brahmana, Purüravas is anxious 
to join the Gandharvas and thereby live permanently with Urvasi.^ The 
Gandharvas require him to kindle three fires and perform some sacrifices, 
after which he is accepted into their world. In the Mahabharata the king is 
killed by the brahmanas whom he disturbs during their sacrificial rituals.” 
The myth has in the past been interpreted as a solar myth with Purü- 
ravas representing the sun and Urvasi the vanishing dawn.” A more plausible 
interpretation suggests that the latter two versions are mythological variants 
of each other, the significance of the action being that Purüravas is being 
sacrificed? The sacrifice of the male, symbolised by his kindling three fires 
and then being taken to the world of the Gandharvas, was associated with 
certain matriarchal, mother-goddess cults. The myth therefore would repre: 
sent the transitional phase to patrilineal society. It is further argued that 
Purüravas having a hermaphrodite parent is not only an attempt to link him 
with Manu via Ila, but is also indicative of a transition to a patrilineal society 
from an earlier matrilineal one. But as we have seen, the symbolism of a 
hermaphrodite does not necessarily indicate such a transition. The repeated 
occurrence of the myth in a variety of texts points to the mythological signi- 
ficance attached to Purüravas as the founder of the Candravaméi lineage. Its 
occurrence in a lineage-context as well gives added status to the descent of 
Purüravas' progeny from an apsara, Of the many sons whom Urvasi bore 
Purüravas, two received particular attention. The eldest was Ayus through 
whom the main lineages of the Candravamsi descended; and the other was 
Amavasu whose line included Paraéurama, the destroyer of the ksatriyas, 
suggesting thereby a balancing of lineages. 1 
Of Purüravas' sons the main lineage goes via the eldest son Ayus to his 
eldest son Nahusa whose eldest son Yati declined the throne whereupon it 
went to his younger brother Yayati, the emphasis being on primogeniture. 
At this point there is the famous myth of Yayati, who in old age seeks to 
exchange his years for the youth of one of his sons.** He asks each one in 
turn starting with the eldest Yadu, who refuses, as indeed do each of the 
other three, Druhyu, Turvaía and Anu. The latter three are cursed by 
Yayati with the statement that none of their progeny shall possess dominion. 
The youngest Puru, readily agrees to the request of his father and takes upon 
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himself his old age. Ultimately, after many years when Yayāti is exhausted 
with his youth he accepts back his old age from Puru. Before dying he 
appoints Puru as his successor and gives him sovereignty over the main 
kingdom, the madhya-deśa (in the main the Ganga-Yamuna doab), which 
should otherwise by right have gone to Yadu. The eldest son Yadu is sent 
to the territories to the south and south-west of the madhya-desa, and the 
other three to the south-east, the west and the north. ‘The Visnu Purana states 
that Puru was made the supreme monarch of the earth and his brothers 
governed as viceroys." The Mahabharata has an elaborate version of the 
myth and explains further that from Yadu there descended the Yadavas, 
the Turvaga produced the Yavanas, the Druhyu produced the Bhojas 
and the Anu a variety of mleccha peoples, i.e., those regarded as socially in- 
ferior. This version takes the story further involving Yayati's attempt to 
enter heaven. 

'The Yayati myth has been the subject of a lengthy analysis in which 
the emphasis has been on an explanation of the symbolism of not only the 
youth-age syndrome associated with the Yayati-Puru relationship, but also 
the expression of values such as valour, sacrifice, riches and above all truth.” 
A more narrow interpretation linked to the requirements of the historical 
tradition indicates two obvious emphases. First, the myth explains the lack 
of observance of the rule of primogeniture where the eldest son is sent to a 
distant area and the youngest son succeeds to the throne. Secondly it high- 
lights the supremacy of the Puru lineage as being the superior one among 
the ksatriyas, since Puru inherits the sovereignty. The Druhyu, Turvaśa and 
Anu lineages tend to die out or else get merged with the Puru and this 
takes care, genealogically, of an otherwise impossibly wide distribution of 
descendants. Significantly the superiority of the Püru lincage is contrasted 
with the low status of the others where in the Mahabharata as we have seen 
they are regarded as mlecchas. The Yayati myth also provides an explanation 
for why non-ksatriya groups are not recorded in the genealogies. Subsequent 
to this myth the narrative of the Candravamési lineage becomes substantially 
that of the descendants of Yadu and Puru. In a sense the events of the 
Mahabharata war suggest a kind of reversal of the relationship between these 
two descent groups, where it is the offspring of Puru who secks the help of 
the offspring of Yadu and the latter plays the dominant role. ‘The myth also 
serves to explain the migration and settlement of tribes. The Purus in Vedic 
literature are associated with the Sarasvati region and the Punjab.” The 
Yayāti myth would account for a possible migration into the madhya-desa 
and perhaps the reorganising of the settlement in that area. Similarly the 
Yadus are also associated with the Punjab and their appearance in western 
India would have to be explained.“ 
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‘The emphasis on primogeniture is continually underlined in many 
texts. This, after all, is the crux of the events which form the core of the two 
epics, the Mahabharata and the Ramayana. Where the law is not observed, 
the breaking of the law has to be justified. This is clearly set out in an earlier 
section of the Visnu Purana in the myth of Prthu the son of Vena, a myth 
which also occurs in other texts.* We are told that among the early kings of 
the earth was Vena who obstructed the sacrifices. His opposition to the Vedic 
sütras and yajfias provoked the antagonism of the rsis who put him to death 
by piercing him with stalks of the kuśa grass. In the absence of a king there 
was now a threat of total anarchy. So the rsis churned the left thigh of Vena 
and there sprang up a short, dark, ugly man whom they called Nisada, a 
name derived from the command of the rsis who told him to 'sit down', 
(ni-sida). The rsis were unhappy with what they had produced; so they bani- 
shed him and he became the ancestor of all the mlecchas and the wild tribes 
such as the Kirata, Pulinda and Sabara. The rsis then churned the right 
arm of Vena and there sprang up a beautiful man whom they called Prthu 
(the broad or expansive one). He was righteous in his manners, introduced 
cattle-rearing and the plough, and his reign was so prosperous that the earth 
was named Prthvi in memory of him. 

The wickedness of Vena is ascribed to the usual reason that he objected 
to the teachings of the Vedas. It is significant that he can only be put to death 
by the rsis who alone have the power to assassinate kings. His death is caused 
by the kuśa grass used in the sacred rituals of Vedic ceremonies. The fear 
of revolt against and assassination of legitimate kings is evident from the fear 
of resulting anarchy. This sentiment is in conformity with the concept of 
matsyanyaya as explained in the Mahabharata where, i a condition of 
anarchy, the large fish devour the small fish. The legitimacy of succession 
has to be maintained by producing a successor out of the body of Vena. It is 
the left side of Vena which produces the ungainly, primitive successor who 
has to be exiled, and the right side which produces the appropriate successor, 
conforming to the symbolism of the left being impure and the right, pure. 
The association of Nisada with the wild tribes, food-gatherers perhaps, 1s 
juxtaposed with the introduction of agriculture by Prthu, and it is through 
the latter that the earth prospers. That the elder son was banished in favour 
of the younger could only be justified by pointing to the inadequacies of the 
elder. The contrast however is so extreme that one almost suspects an asso- 
ciation of guilt with the usurpation by the younger son. Could this myth 
have symbolised the overpowering of the legitimately settled food-gathering 
cultures by the agriculturalists, in a period which saw the gradual encroach- 
ing of agriculture into new lands via the grants of land to religious donees 
and secular officials, where the former cultures from henceforth would 
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always be associated with the dark and the ugly, and the latter with that 
which is beautiful and prosperous? Vedic sources mention Nisada and 
Prthu but in unrelated contexts. Nisada appears to have been the general 
term used for non-Aryan tribes and Prthu was the first of kings and associated 
with the invention of agriculture,.** It is from the sacrifice performed at the 
birth of Prthu that there emerged the sūta and the magadha who are told 
that their function is to eulogise the king and praise his actions.'? Perhaps 
historical consciousness (to the extent that this is embodied in bards and 
chroniclers) was believed to coincide with the development of agricultural 
society. 

Another myth relating directly to primogeniture occurs at a later stage 
in the Candravamsi lineage, in connection with the brothers Devapi and 
Santanu of the Puru lineage.** For twelve years there has been a drought in 
the kingdom and this is explained as due to S$antanu, the younger borther, 
ruling in place of the elder Devapi who has gone into the forest. The situa- 
tion can be righted only if Devapi can be brought back. When $antanu's 
minister hcars this he despatches some heretics to the forest who instruct 
Devapi in anti-Vedic doctrines. "This annoys the Brahmanas who declare 
that Devapi is degraded and unfit to rule, whereupon there is rain. Earlier 
versions of the myth in the Rgveda and Nirukta attribute the super- 
session of the elder brother to his becoming an ascetic, or his suffering from 
a skin disease, both perfectly legitimate reasons for supersession." In these 
versions Devapi rejects the throne when offered to him and performs a ritual 
which results in rain. In the Puranic version the Vedic story is readjusted so 
as to highlight the importance of primogeniture. : 

Myths emphasising primogeniture are relatively rare in the Süryavam$ 
sections of the genealogies, for these record descent only of the eldest son or 
the legitimate successor. In the Candravaméi lineage the stress on primogeni- 
ture was required from time to time so that the senior descent group in the 
segmentary system could be clearly demarcated. Where the procedure was 
reversed it had to be explained. The myth would serve both to legitimise 
a junior line which might have become more powerful, as is suggested by the 
Yayati myth, as also to ensure that, technically at least, the core kingdoms 
remained with the ‘senior’ lineages. 

| Mythology in the Buddhist sources relates essentially to two main arcas, 
origin myths of tribes and places and the legend about the life of the Buddha. 
In later Buddhist texts there are myths connected with the ‘Theras and the 
Samgha but these are often derivatives of the earlier myths. The earlier myths 
tend to be fairly traditional and are often borrowings from the Puranic tradi- 
tion or else come from a common source of myths which supplied both the 
Puránic and the Buddhist texts. What is of interest are the similarities in 
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the origin myths as recorded in the two traditions as well as the deviations. 

The most important of the tribes is of course that of the Sakyas to which 
the Buddha belonged. The Sakyas are traced back to the Iksvaku lineage 
or the Okkaka as it is called in the Pali sources.“ In one text we are told that 
king Okkaka had five sons and four daughters by his chief queen. On her 
death the king married a young woman who, when she bore the king a son 
wanted her son to be the heir. The king was persuaded to exile his elder 
children and the five brothers and four sisters travelled to the Himalayan 
foothills. Here they met the sage Kapila who advised them to build a city 
and settle in that region. The city therefore was called Kapilavastu. The 
eldest brother remained unmarried and the other four brothers married 
their four sisters and from them there descended the tribe of the Sakyas. The 
Mahdavastu, a text of a later period, has a variation on this, in that there are 
five brothers and five sisters. the name of the Okkaka king is Sujata and it is 
his concubine who wishes her son to be king.“ 

The Sakyas had a close relationship with the Koliyas according to another 
version of the origin myth of both.? The Sakyas in this case consisted of five 
sisters and four brothers. Since the degradation of the race had to be pre- 
vented it was decided to appoint the eldest sister as the mother and the re- 
maining brothers and sisters paired off. The eldest sister developed leprosy 
and was therefore put into a deep pit in the forest where she was one day 
threatened by a tiger. She was rescued by Rama the king of Banaras who had 
also been exiled because of leprosy but had managed to cure himself. He 
therefore cured her as well and married her and they lived in a city which 
they had built. They sent their sons to Kapilavastu so that they could marry 
their maternal uncles’ daughters. The young men kidnapped the Sakya 
princesses and were not prevented from doing this, since they were related to 
the Sakyas and the kidnapping was almost customary. It was from these 
marriages that the Koliya tribe descended and was so called because their 
city of origin was established at a place where a large kol tree was growing. 
The Mahavastu version states that the princess suffering from leprosy was 
left in a forest where she was discovered by the royal sage Kola who took 
her to his hermitage.” Sixteen pairs of twin sons were born and were called 
the Kolivas and were sent to Kapilavastu from where they obtained their 
brides. The settlement of the Kolivas adjoined that of the Sakyas and the 
two were separated by the river Rohini, the waters of which used for irriga- 
tion were the cause of dispute between the Sakyas and the Koliyas.^* i 

In a late text the Moriyas (Mauryas) were also associated with the 
Sakyas." They are described as those Sakyas who fled from Kapilavastu 
when Vidudbha the king of Koéala attacked the Sakyas for having deceived 
him into marrying a maid-servant rather than the princess who was promised 
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to him. This group of Sakyas settled in a pipal forest, the Pipphalivana, 
which abounded in peacocks—mayura/mora—from which their name was 
eventually derived. This appears to have been a later attempt to link Aáoka 
Maurya with the family of the Buddha. 

The origin of the Licchavis again relates them to the royal family of 
Banaras.** The chief queen gave birth to a lump of flesh which was put in 
a box and floated down the river. It was picked up by a hermit who nurtured 
its contents until eventually the lump of flesh changed into a twin boy and 
girl. They had such a translucent beauty that they appeared to have no skin, 
hence the name, nicchavi; or alternatively, everything seemed to get absorbed 
into them and thus they were called linacchavi. Eventually they came to be 
called Licchavi. The children were adopted by local cowherds but as they 
proved to be totally undisciplined, they had to be abandoned (vajjitabba). An 
area was demarcated and given over to them and this was called Vajji, an 
obvious attempt to explain the name of the confederacy of eight clans com- 
monly referred to as the Vrjji or Vajji confederacy. The boy and girl were 
married and had sixteen pairs of sibling twins. Since the city in which they 
lived had to be continually enlarged (visalikata) they came to call it Vesali/ 
Vaisili. The Licchavis were to become a powerful tribe and were the 
main contenders for the control over the Ganges valley against the 
kingdom of Magadha. Although defeated at this juncture they continued 
to maintain their status in the Terai-Nepal area, for not only does 
Candragupta I make much of his marriage to a Licchavi princess" but they 
also provided an early and important dynasty in Nepal. In some of the later 
vamsavalis of Nepal the lineage of the Licchavis is not only linked to the 
Iksvakus but the actual descent is given via Raghu, Aja, Dagaratha, eight 
other kings and then the Licchavis, but the Buddhist origin myth is not 
repeated.** 

The origin of the Sakyas is related in fuller detail in the biographies 
of the Buddha from the northern Sanskrit Buddhist texts, some of which 
have been collated in a Chinese version." This version makes the same 
points as the earlier one but underlines the emphases more strongly. In the 
dynasty of the Fish king was born a ruler called Ta-man-tso. Not having a 
son he became an ascetic and gave his kingdom to his ministers. When he 
was old and incapable of looking after himself, his disciples, if they had to 
leave him alone for any length of time, would place him in a basket and hang 
the basket on a tree. This would safeguard him against wild animals, snakes 
and the like. One day a hunter shot him by mistake. His disciples full of 
gricf cremated his body. But two drops of blood had fallen from the wound 
onto the ground. Out of these drops of blood sprang up two stalks of 
sugarcane (ksi) which on maturing burst asunder and revealed a boy in one 
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and a girl in the other. The children were taken to the ministers who agreed 
to recognise them as the children of the late king. The boy was called 
Iksvaku and Süryavaméa and the girl Subhadra. They were married and a 
son Janta was born to them, Iksvaku had four sons by a later, second marriage 
all of whom were fine, manly young men. Subhadra was now concerned that 
her son, who was not as attractive, would be overlooked for the succession. 
She therefore plotted to have the four boys banished. They went into exile 
and travelled north across the Bhagirathi and into the Snowy Mountains, 
accompanied by their four sisters. They arrived in a beautiful valley where 
the sage Kapila dwelt and settled there. So as not to pollute their race they 
married their sisters and founded the city of Kapilavastu. Because they were 
able (Saknoti) to govern well they came to be called Sakyas. The story then 
continues to trace the descent from the princes to §uddhodana the father of 
the Buddha. 

This sample of origin myths indicates certain characteristics which pro- 
vide some clues to social concerns. In each case the myth attempts to explain 
not only the origin of the tribe but also the city associated with that particular 
janapada ox territory where the tribe eventually settled. The inclusion of 
the city seems to have almost equal importance as indeed the cities of the 
janapadas in the latter part of the first millennium B.c. had considerable 
political and economic importance. In the janapadas with the sangha or gana 
system of government (i.e. what is generally described as oligarchic govern- 
ment or republics in modern writing on that period), the city was the nucleus 
of political life and would inevitably be seen as arising almost coterminously 
with the janapada. 

‘The attempt to explain the name of the tribe is a striking feature of 
these myths if only because the etymologies are so patently false. The sur- 
vival for example of the extremely farfetched etymology for Licchavi is quite 
remarkable. It would seem that the original etymology for these names Was 
either forgotten or lost, and clumsy attempts are made in a later period to 
invent an etymology. This would also account for the variation in the expla- 
nation. Thus Sakya is derived from Saknoti (to be able), the Saka tree and 
sakahi (with reference to their marrying their sisters). Totem worship may 
be suggested as a possible explanation but this would be a plausible theory 
if there had been a consistency of association with a single object in each case. 

The selection of tribes whose origin and genealogy are considered 
worthy of record are invariably those janas which had sangha and gana 
systems of government. These gave prominence to the ksatriya families of 
the jana since they were the ones who had the right to be represented in the 
santhagara or assembly-hall. The ksatriya members of these janapadas were 
frequently interrelated and their territories lay in geographical proximity 
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to each other. The ksatriya families were again those who were associated 
with the Buddha, Mahavira and other heterodox teachers. None of these 
origin myths are concerned with the genesis of the neighbouring kingdoms 
where monarchy prevailed, even though the Buddha after his enlightenment 
preached more frequently in the kingdoms of Magadha and Kasi. 

The insistence on siblings or even better sibling twins as the procreators 
of the jana is explained in the myths as necessary for maintaining the purity 
of lineage, where the lineage can be traced back to those of identical blood. 
Related to this was possibly also the idea that sibling marriages would be 
the closest simulation to the situation which prevailed in the Uttara-Kuru 
Utopia, which Utopia was equally acceptable to the Buddhists and to the 
Brahmanas. Periods of genesis would inevitably be associated with the earliest 
golden age or Utopia from where the origin myth would begin. The occur- 
rence of the sixteen pairs of twins makes sixteen a rather special number. It 
may perhaps be explained as a multiple of two (2 x 2 x 2 x 2) where the base 
of two would again convey the sense of a twin or couple. The sibling marriage 
symbolism is so strong that in the Dasaratha Jataka, Rama and Sita are 
described as brother and sister and finally marry each other, a distinctly 
Buddhist transformation of the Rama-kathà.'* 

‘The prevalence of cross-cousin marriage would also seem apparent, 
especially that involving the maternal uncle's daughter. This may reflect an 
actual social situation or it may be symbolic. In the Chinese account the 
marriage is not only mentioned but is explained as being prevalent by 
the pointed reference to there being no objection to it. This might perhaps 
indicate that in later periods the system of cross-cousin marriage had to be 
explained or that the audience of this particular text was unfamiliar with 
the system. 

The references to cross-cousin marriage in the Pali texts and in the 
epics, Puranas and other literature, raises the question of the prevalence of 
the system. These references are a contradiction of the éastric rules on the 
observance of sapinda and sagotra limitations with regard to marriage. Some 
late dAarma-fastras refer to the legitimacy of cross-cousin marriages by 
quoting a few ambiguous passages from Vedic literature, but far more force- 
fully by arguing that where it was a customary practice, as for example in 
the southern regions, in such places it was a permitted relationship even for 
Brahmanas.” It has recently been suggested that the references to cross-cousin 
marriage in texts pertaining to northern India, may be traces of an earlier 
Dravidian substratum culture, particularly as the texts appear to have been 
composed in areas where cross-cousin marriage was the prevalent pattern, as in 
the case of the Pali canon edited and compiled in Ceylon." That the accept 
ability of the system was doubted in cases other than those occurring in the 


286 


EARLY INDIAN HISTORICAL TRADITION 


Buddhist texts, is evident from the attempt either to find an explanation for it 
or to treat it somewhat contemptuously.*' In such cases the reference to cross- 
cousin marriage may well be a memory of an earlier social custom which 
gave way later, under the powerful impact of Indo-Aryan social structure to 
the sapinda and sagotra observances, at least among the élite groups of 
northern India. 

In the Buddhist tradition however there appears to be more than either 
the memory of a substratum culture or the influence of southern social usage. 
'There is a deliberate attempt to associate cross-cousin marriage with élite 
groups. This would heighten the antiquity of the custom as well as the exclu- 
sive character of the groups involved. It has been argued that in order to 
prolong the relationship established by marriage between kin-groups two 
techniques were used to record the relationship." One was that the original 
relationship could be traced back to sibling incest, thereby emphasising the 
close blood tie; and the other was the frequent introduction of cross-cousin 
marriage at appropriate points in the genealogy among the related lineages. 
It is cvident that at least the $akyas and Koliyas were closely connected by 
kinship and the use of both these techniques in their records may have been 
an attempt to emphasise the connection. The techniques would be identical 
for both matrilineal and patrilineal groups so that cross-cousin marriage 
need not indicate, as it was once thought to, the precondition of a matrilineal 
society. At another level incest is a logical explanation of how two people 
could found a lineage. That the questioning if not the tabu on incest ha 
crept into some of the later Buddhist texts is evident for example from the 
reference to the Sakyas being rebuked by the Koliyas for cohabiting with 
their own sisters." SEM 

The ksatriya status of the tribe is both assumed and made implicit in 
the fact that the origin is always from an established royal family either of the 
Iksvaku lineage or from the king of Banaras. The Iksvaku lineage would 
make these tribes off-shoots of the Süryavaméi. The repeated theme of exile 
would either point to their being dissident groups or else that they migrated 
from the family base, generally a kingdom along the Ganges river or the 
middle Ganges plain, to the foothills of the Himalayas. The theme of exile 
would also become necessary where a major social tabu, that of sibling incest, 
was being broken, even if only symbolically. Possibly these were groups of 
cultivators in origin belonging to the jana (but perhaps not to the rajakula 
or the landowning groups) who had migrated in search of new land and on 
becoming prosperous adopted the ksatriya genealogy of the jana from which 
they came. Equally possibly they could have been local tribes who on be- 
coming agriculturalists and acquiring landownership and status, sought links 
with the prestigious Tksvaku tradition and invented the myth of exile. 
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That there was some element of discordance is evident from the fact 
that in spite of the Buddhist insistence on their ksatriya status these tribes 
are never listed in the Puranic genealogies. If it was merely a question of 
discounting those who were the fountain-head of heterodox movements, 
surely the Puranic genealogies would have deliberately included them and 
described them either as wrdtya-ksatriyas or else given them Sidra status." 
The disavowal of monarchy as the accepted political system may in part 
explain their exclusion from the Puranic lists. In the case of Vaiéali for 
example, the period of monarchy is referred to in the Puranic genealogies 
but there is silence with regard to the period when it was the nucleus of the 
Vrjjian confederacy. Even though the Sakyas and Koliyas in their myths ema- 
nate from royal families, they do not appear to have repeated the experience 
of monarchy and their political organisation seems more often to have been 
oligarchic, the emphasis being on political egalitarianism extending to at 
least the ksatriya families. The reference to sixteen pairs of twins can be 
interpreted as an attempt at the symbolic diffusion of power within a small 
but powerful social group. In a monarchical situation presumably there 
would have been a single pair of twins, That substantially the same myth is 
related for all these janas suggests that they formed a separate group: pro- 
bably in origin an extended kin group settled in geographical proximity of 
each other. Alternatively the use of a similar origin myth may have been 
deliberate; to emphasise a similarity of political and social culture and an 
exclusivity which separated them from the more common monarchical 
janapadas. 

The expanded version of the myth in the Mahāvastu seems much 
more elaborate with an implicit attempt at providing explanations. Thus 
the name Ikşvāku is introduced through the reference to the sugarcane 
stalks and the association with the $üryavaméa lineage is also made 
clear. The location of Kapilavastu is more explicitly described as being 
north across the Bhagirathi and into the Snowy Mountain, presumably the 
proximity to the Himalayas. This explanation would be necessary for the 
new audience for Buddhist literature who would be unfamiliar with 
northern India. mee 

The theme of the exile of princes carries echoes of the Ramayana. It 
would seem from the frequent references to this theme and to that of the 
abduction of princesses in Buddhist literature, that exiled princes may well 
have been a stereotype of the folktale. The Dasaratha Jataka suggests ae 
possible existence of an earlier Rama-hatha, the events of the Jataka being 2 
Buddhist version of the story of Rama. It is not without significance that the 


events of the Ramayana also concern the members of the Iksvaku-Süryavams! 
lineage. 


288 


EARLY INDIAN HISTORICAL TRADITION 


The importance of the ksatriya in society is also apparent from another 
myth which relates to the origin of government." When the Buddha was 
asked about the origin of government he explained that to begin with the 
world was of a utopian order where no one laboured and time was passed 
in pleasant leisure. Gradually this golden age began to tarnish and evil crept 
into the ways of man. The cause of the decay was man's desire for possession 
and this was reflected in the emergence of the family as a social institution 
with the possession of woman by man, and in the notion of personal property 
where fields were demarcated and were claimed by individuals. Ultimately 
the situation became $0 chaotic that the people gathered together and elected 
one from among them (the great elect or the mahasammata) in whom they 
invested the power to make laws and maintain order and to whom as recom- 
pense for performing this unenviable task, they agreed to pay à percentage of 
their produce. 

The story apart from its strikingly rational assumptions reflects early 
thinking on the origin of the ksatriyas. A demarcation is made between the 
period of common ownership of land and the later evolution of private owner- 
ship. Out of a non-stratified society there first arose the stratification of occu- 
pations. Subsequent to this, those who owned land were set apart and the 
establishment of the family is also associated with the cultivation of land. 
Ownership of land accelerates dispute and disequilibrium which can only be 
tentatively corrected by the imposition of an authority which lay above and 
beyond that invested in ordinary persons. The crux of the story relates to the 
two areas of ksalriya interest, land-ownership and the exercise of political 
authority. 

‘The readjustment of the format of the Buddhist origin myth of the 
Sakyas and the Koliyas to changed social conditions in a later period becomes 
apparent in the myth regarding Vijaya and the early history of Ceylon as 
recorded in the Mahavamáa."" A princess of Vahga, too arrogant to accept a 
human husband is married to a lion. She gave birth to a son Sihabahu and a 
daughter Sthasavali but remained unhappy and homesick. Ultimately she 
persuaded Sihabahu to kill his father, the lion, whereupon the princess with 
her two children returned to her father’s kingdom. But soon after this the 
children left her, wandered away to a distant place where they married each 
other, built themselves a city and established a kingdom. The marriage 
resulted in sixteen pairs of twin sons. Among these Vijaya was regarded as 
the eldest. He was however so evil that he had to be exiled but was permitted 
to take seven hundred attendants with him. He travelled at first to western 
India and finally arrived in Ceylon together with his attendants on the very 
day of Buddha’s nirvana. The island was inhabited only by yakhas and 
yakhinis whom he subdued. He sent to India for wives for himself and his 
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attendants and not only made the island fit for human habitation but beca 
himself a virtuous king. : 
The myth seeks to introduce all the elements of the traditional origin 
myth of the Buddhist texts. There are also underlying the story, many ley 
of assumption. The geographical area of the story is very wide, starting wi 
eastern India, moving to western India and from there to Ceylon. This- 
not the compact region of the earlier myths. At the time of the compilati 
of the text both eastern and western India were in close contact with Ceyl 
The western contact is attested to linguistically, the Pali of the Chronicle 
having an affinity with the western prakrt of India. The eastern link 
have been introduced to establish as close a connection as possible with th 
Buddhist homeland. The myth is replete with assumptions regarding t 
social order. Vijaya’s unusual and supernatural origin is amply emphasise 
he is the grandson of a lion, the son of an incestuous marriage and the elde 
of sixteen pairs of twin brothers. Incest in this case, again, points to purit 
of descent. Uniqueness is further stressed by the sixteen pairs of t 
brothers, although here the eldest stands out since the context is monardi 
and not oligarchy. His social status is indicated by his royal antecedents b 
in the animal world and in the human. Royal antecedents also provide h 
with the economic means to travel the long distance from Vanga to Cey 
together with his attendants. The story of the exile was necessary to expl 
why anyone would travel such a long distance to an island inhabited om 
by demons. It is appropriate that the man who founded the first hum: 
colony in Ceylon should arrive on the auspicious day of the Buddh 
parinirvana, Such a connection would be virtually inevitable in the Ma 
vamsa which after all was the Chronicle of the major Buddhist monastery 0 
Ceylon, the Mahavihara. The etymological interest is also clear from the 
attempt to explain the derivation of the name of the island—Sinhala—asso 
ciated with a lion. The earlier origin myths had by now almost becom 
archetypes. The story of Vijaya does not occur at the start of the Mahava 1 
but in the sixth chapter. Nevertheless it marks the commencement of the | 
narrative of the history of Ceylon. Farlier chapters relate the story of the 
Buddha's visit to Ceylon and the conversion of Agoka which prepares the 
ground for the arrival of Buddhism. This structure makes the narrative mot 
purposive and strengthens the notion of the mission of Buddhism to Ceyl 
The social function of these origin myths in the context of the € 
Indian historical tradition appears to be fourfold: to establish kinship link 
to emphasise the legitimacy of succession, to indicate the migration of im- 
portant groups and to provide social status to those who had acquired poli 
cal power. The recognition of kinship links among the ksatriya families 
the mid-first millennium B.c. was central to the question of rights of land: - 
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ownership and ultimately political authority. In the first millennium A.D., 
with new claimants to ksatriya status and political power in the many 
dynasties of the period, the kinship links were revived through the search 
for actual or fabricated genealogical connections." 

The legitimacy of succession was implicit in the genealogical links re 
quiring Asatriya antecedents. In the monarchical system there was the addi- 
tional need to stress primogeniture. That this was a real concern is evident 
from other literature which stresses not only the need for hereditary succes 
sion but also the rights of seniority within it. It is not surprising that this 
question crops up repeatedly in the literature of the mid-first millennium 
A.D. and later, where in plays such as the Devicandragupta and in historical 
biographies such as the Harsacarita and the Vikramankadevacarita, there is 
an elaborate justification for the transgressing of the rule. 

‘The theme of migration, often disguised as exile, sets the geographical 
dimensions of the social group and can be used to establish the rights and 
priority of a particular group over a particular region. "This assumes signifi- 
cance in periods when new groups are moving in as entrepreneurs in either 
previously occupied areas or in newly opened up lands: the entrepreneurs 
in the mid-first millennium A.D. being the recipients of grants of land. ‘Those 
who succeeded in establishing new dynasties would either have to link them- 
selves genealogically with the descent groups who were already associated 
with the area or else would have to introduce the idea of migration. The 
Sisodia Rajput link with the Suryavamé$i lineage and the migration of one 
of their ancestors from Lahore (associated with Lava the son of Rama) to 
Rajasthan would form a case in point.” Purapic sources refer to the dispersal 
of the Haihayas (a sub-lineage of the Yadavas). This provided a useful peg 
for many early medieval dynasties to hang their genealogies such as the 
Kalacuris of Tripuri^ and the Musakavamsa of Kerala.” Exiled princes also 
provide one of the mechanisms by which local tradition can be hooked onto 


the ‘classical’ tradition and vice versa. j A 
In both the itihasa-purana tradition and the Buddhist tradition, as far 


as origin myths are concerned, it is in the main the ksatriya. status which is 
sought to be validated. The origin myths of the ksatriya tribes 1n Buddhist 
literature are attempts to provide social status for those who played an 1m- 
relating to the establishment of Buddhism, and 
are the counterparts to the lineage myths in the Puranic tradition, both sets 
of myths endorsing the groups in political authority at the time. Nor is it 
coincidental that this search for validation through myth is systematised and 
recorded at the time when dynasties claiming ksatriya status rose to political 
control and in the Buddhist case, sectarian institutions of the Buddhist 
sangha were involved, albeit not always directly, in political authority. 


portant part in the cvents 
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ABDUL MOMIN CHOWDHURY 


Pundravardhana bhukti and Paundravardhana bhukti, or sometimes simply 
Pundra or Paundra bhukti figure prominently in the early epigraphs of 
Bengal from the Maurya period down to the end of Sena rule. Scholars 
working in the field of ancient Bengal are unanimous in identifying this 
administrative division with northern Bengal. deriving its name from the 
well-known ancient tribal name, the Pundras; and the ancient city of 
Pundranagar has been identified with Mahasthan in Bogra district. The 
appearance of the name in the records of the Candras, the Varmans and the 


Senas has been explained by assuming that the administrative division had 


an extension of connotation and embraced parts of south-eastern Bengal as 
inistrative division at 


well, Such an assumption in fact means that the adm 
times included almost the whole of Bengal except a portionsof north-western 
and western Bengal. To the writer of the following pages this general assump- 
tion does not seem to conform to the evidence found in available epigraphs 
and that is the apology that the writer has to offer for this paper. 

R. C. Majumdar, from the evidence of the Rampal and Dhulla copper 
plates of Sricandra by which lands were granted in the Paundra bhukti, wrote, 
“This does not necessarily mean that $richandra's supremacy extended over 
North Bengal. For although originally that was the connotation. of Paundra- 
vardhana-bhukti, later (e.g. during the time of the Senas), 1t included the 
whole of Southern Bengal right up to the sea, and this might have been the 
case even in the time of Srichandra." While writing about the Varmans 


R. C. Majumdar seems to land in a little trouble. Accepting the identification 


of Kaugambi of Bhojavarman's Belava plate with Kusumba of Rajshahi 
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district, he writes, “Bhojavarman’s kingdom might have included a portion 
of Varendra, the Paundravardhana-bhukti par excellence.” But, realising 
the difficulty, he changes the tone and writes, “But this is by no means 
certain. For all we know, the kingdom of the Varmans might have been 
confined to Eastern Bengal with Vikramapura as its capital." The 
appearance of the name of the bhukti in the Sena records led R. C. ^ 
Majumdar to write, “The extent of Pundravardhana-bhukti was vastly 
increased under the Senas and this single bhukti included the whole of 
modern Rajshahi, Dacca and Presidency Divisions, and a part, at least, of 
the Chittagong Division.'* 

D. C. Sen also subscribes to this general assumption when he writes, 
"Not unlike other parts of India, it (Pundravardhana) witnessed political 
vicissitudes of different dynasties during a period extending from the 8th to 
the 12th century A.D. This explains its mention in the inscriptions of the 
Chandras, the Varmans, and lastly, of the Sena dynasty."* He also thinks 
about the gradual territorial expansion of the bhukti and writes, “The 
Paundrayardhana-bhukti gradually attained the position and dignity of by 
far the largest administrative division in the whole province including within 
its jurisdiction not only North Bengal, to which originally it must have 
largely corresponded, but South-East (Samatata) and East Bengal (Vanga) as 
well."* 

Niharranjan Ray also thinks of an extended territorial connotation of 
Pundra / Paundra-vardhana bhukti in the Pala-Sena period. In the Gupta age 
its boundary was limited to northern Bengal. In the Pala-Sena period its 
connotation extended and it embraced a much wider area including south- 
western and south-eastern Bengal.’ 

N. K. Bhattasali, after an analysis of the land grants of the Palas, 
Candras, Varmans and the Senas, also arrived at a wide territorial connotation 
for Pundra /Paundra-vardhana bhukti, which, he thought, included northern 
Bengal, parts of south-western Bengal (up to the Bhagirathi in the west) and 
south-eastern Bengal (up to the Meghna in the east) going up to the sea,“ 
It may be noted here that as a result of recent finds the territorial division 
shall have to be credited with territories beyond the Meghnā in the Sylhet- 
Comilla region. 

D. C. Sircar, while editing the recently discoverd Paścimbhāg (Sylhet) 
plate of Sricandra, which grants land in the Srihatta-mandala (obviously 
modern Sylhet) within Paundrayardhana-bhukti writes, "It is well-known 
d the territory of Pundravardhana originally comprised the districts of 
REY see An its headquarters at modern Mahasthan in the beg? 
esc istan [now Bangladesh] though its jurisdiction later 

ed, probably due to the expansion of the Pala empire, over Vaga 
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comprising the bAaga of Vikramapura in the Dacca region and also over the 
Khadi-vishaya in the present 24-Parganas District. Recently the Mehar plate 
showed that Samatata formed a part of the same Pundravardhana-bhukti, 
and we now learn from the Paécimbhag plate that the said bhukti also 
included the Srihatta-mandala,”” 

A. H. Dani,?° who edited the recently discovered Mainamati plates of the 
Candras, also subscribes to the extended territorial connotation of the 
bhukti. The wide expansive connotation of the bhukti is also evident in 
H. C. Raychaudhuri's definition of the extent of the bhukti: "It seems to 
have been the biggest administrative division or province of the Gauda 
empire. It extended from the summit of the Himalayas (Himavach-chhikhara 
of a Damodarpur plate) in the north to Khadi in the Sundarban region in 
the south. The Bhagirathi (Jahnavi) separated it from the Vardhamana- 
bhukti in the west. The Madhyapada Plate of Vi$varüpasena extends its 
eastern boundary to the Sea, apparently the Bay of Bengal and the estuary 
of the Meghna. According to the Mehar copper-plate, dated 1234 A.D., it 
comprised even a part of the district of Tippera.”* 

It is apparent from the above that there is unanimity among scholars 
about the gradual extension of the territorial connotation of Pundra / 
Paundra-vardhana (sometimes mentioned without vardhana) bhukti, and the 
presence of this name in the records of the Candras, Varmans and the Senas 
has been explained through this general assumption. Also it seems that 
scholars have not made any distinction between Pundra and Paundra, both 
the forms appear in Bengal epigraphs. The former appears in all cases with 
the suffix vardhana, but the latter appears without this suffix in the Candra 
and Varman records and with the suffix in the Sena records. l 

Now the question is whether the general assumption regarding the wide 
territorial connotation of the bhukti can be accepted? The recently found 
Candra plates, namely the Pascimbhag plate of $ricandra and the three 
Mainamati plates of Ladahacandra and Govindacandra, grant lands in the 
Sylhet and Comilla region. This would mean that the extent of the Pundra / 
Paundra-vardhana bhukti has to be taken to cover a Very wide area of Bengal 
—from Sylhet to Rajmahal, from the mountain region of north Bengal to 
the sea shore and from Comilla to 24 Parganas. That would mean that in 
fact about 75% of the area of Bengal was under the jurisdiction of one 
administrative division, whereas in the rest 25% area we have the existence 
of even three bhuktis in the later period. On this ground alone, a re-thinking 
on the problem would not be unreasonable. It would be also worthwhile to 
look for a satisfactory explanation of the appearance of the name Paundra, 
or Paundravardhana bhukti in the records of the Candras, the Varmans and 
the Senas. For a clear understanding of the problem a detailed computation 
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of the available data regarding Pundra/ Paundra-vardhana bhukti may be 
undertaken. 


I. Maurya : 


Mahasthàn Brahmi inscription" : — 


The reference to Pudanagalate has been taken to refer to Pundrana- 
gar, identified with Mabasthan (in Bogra), the administrative head- 
quarters for the region in the Mauryan administrative set up."? 


IL Gupta : 


Pundravardhana figures prominently in a number of epigraphs of the 
Gupta age. 


T4 


Damodarpur plate of Kumaragupta I (G.E. 124/444 A.D.) ^: — 
Pundravardhana bhukti 
Kotivarsa visaya'* 


. Damodarpur plate of Kumaragupta I (G.E. 128/448 A.D.)'*:- 


Pundravardhana bhuhkti 
Kotivarsa visaya 


. Baigram plate of G.E. 198/448 A.D." : — 


The district officer (locality not named) addresses from Pancanagari. 
Lands granted in two villages connected with the village of Vayigrama, 
which is obviously modern Baigram (Bogra district), the find place of 
the plate." It has also been suggested that Paficanagari is to be identi- 
fied with modern Pafichbibi in Bogra district," 


. Paharpur plate of G.E. 159/479 AD.” : — 


Pundravardhana bhukti 

Nagiratta mandala 

Daksinaméaka vithi 

Villages: Palasatta, Nityagohali, Vatagohali etc. (the last identified 
with Goalbhita near Paharpur)" 


. Damodarpur plate of Budhagupta (c.x. 163/482 A.D.) :- 


Pundravardhana bhukti 

From Palaéavrndaka 

Candagrama 

Lands bounded on south, west and east bv the northern boundary of 
the village Vayigrama, obviously same as Vayigrama of Baigram 
plate mentioned above (No. 3). 


- Damodarpur plate of Budhagupta (476-95 4.p.)^: — 


Pundravardhana bhukti 
Kotivarsa visaya 
In Himavacchikhara? 


298 


EARLY BENGAL EPIGRAPHS 


7: Damodarpur plate of G.E. 224/548 AD.: — 
Pundravardhana bhukti 
Kotivarsa visaya 
Puranavrndikahari grama*. 

A few general observations may be made regarding these seven 
references in the Gupta epigraphs: — 

(i) Inall the epigraphs the name of the bhukti is Pundravardhana. 

(ii) Kotivarsa, identified with Bangarh in Dinajpur district, is the 
most prominent visaya. 

(iii) The find places of the plates as well as the so far identifiable 
internal evidence point to the location of the bhukti in the 
Rajshahi, Bogra and Dinajpur districts or broadly the region of 
North Bengal. 

Hsiian Tsang’s account of his journey in this part of the country in the 
second quarter of the 7th century A.D. helps us to locate correctly Pundra- 
vardhana and its capital.” Collating the information of the Gupta epigraphs 
and Hsiian Tsang the boundary of Pundravardhana bhukti in the Gupta 
age and the succeeding century may be fixed with fair amount of certainty. 
It comprised the whole region of northern Bengal, from the Rajmahal, the 
Ganges and the Bhagirathi to the Karatoya— quite a wide tract.^* 


III. Pala: 
Reference to Pundravardhana in the Pala epigraphs are numerous. 
Dharmapala (c. 781-821)" 
1, Khalimpur plate?*: — 
Pundravardhana bhuktt 
Vyaghratati mandala” 
Mahantaprakaga visaya 
Gopüla II (952-969) 
2. Jajilpara plate’: — 
Pundravardhana bhukti 
Kuddalakhata visaya 
Mahipala 1 (c. 995-1043) 
3. Belwa plate? : — 
Pundravardhana bhukti 
One village, Nandisvamini, in Pundarika mandala 
One village, Gane$vara in Paficanagari visaya 
(Possibly same as Paficanagart of the Baigram plate) 
4. Bangarh plate? : — 
Pundravardhana bhukti 
Kotivarsa visaya 
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Gokalika mandala 
Village: Kuratapallika with the exception of Chutapallika. 
Vigrahapala II (c. 1058-1075) 
5. Belwa plate'*: — 
Pundravardhana bhukic 
Phanitavithi visaya 
Pundarika mandala (same as in the Belwa plate of Mahipala I). 
It mentions Vellava (line II.13) as the abode of the donee. This may 
be identified with modern Belwa. The village Bahada may also be 
modern Cak Bairà, a few miles to the north-west of Belwa.* 
. Amgachi plate?*: — 
Pundravardhana bhwkti 
Kotivarsa visaya 
Brahmanigrama mandala. 
Madanapàala (c. 1143-61) 
7. Manahali plate? : — 

Paundravardhana bhukti 

Kotivarsa visaya 

Halavartta mandala 

Kasthagiri (?) grama. 

A few general observations can be made about the references in the 
Pala records: 

(i) All the records mention Pundravardhana bhukti, except the 
"vl one. We shall try to offer some explanation for this change 
ater. 

(it) Of the seven records three mention Kotivarsa visaya, the district 
in which lands were granted. As we have seen earlier Kotivarsa 
figured prominently in the Gupta records. Kotivarsa’s identifica- 

___ tion with Bangarh in Dinajpur district is unanimously accepted. 

(iii) The find places of all the records are in the region of north 
Bengal. 

(iv) Though the mandalas, visayas and gramas in the two Belwa 
plates could not be identified, at least the internal evidence sug- 
gests that the lands granted by them lay in the neighbourhood of 
Dinajpur. 

(v) The mention of Kotivarsa visaya in the Bangarh, Amgachi and 
Manahali plates would also suggest that the lands lay in Dinajpur 

_ district and neighbouring areas. 

(vi) From the above points would it not be reasonable to hold that 
Pundravardhana bhukti of the Pala records connoted an area 
which has to be placed in the region of northern Bengal?" 


a 
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Now we take up the records connected with the ruling dynasties who 
held sway in south-eastern Bengal, when the Palas held northern, north- 


western and south-western Bengal and parts of Bihar. 


IV. Candra“ (c. 900-1045) : 


ricandra (c. 900-975) 

1, Rampal plate’: — 
Paundra bhukti 
Nanya mandala“ 
Nehakasthi grama 

2. Dhulla plate" : — 
Paundra bhukti 
Ballimunda khandala 
Khadiravilli visaya 
Yola mandala 
Ikkadasi visaya 


N. K. Bhattasali identified the villages mentioned in this plate with 
villages of almost similar names in the Manikganj sub-division of 


Dacca district.” 


Yola mandala has been identified with, Manikganj sub-division of 


Dacca district. 
3. Madanpur plate“ : — 
Paundra bhukti 
Yola mandala 
Vahgasagara sambhandariyak e'* 
4. Idilpur plate“: — 
Satata-Padmavati visaya 
Kumaratalaka mandala 
Leliya grama. 


The name of the visaya obviously refers to the well-known river Padma 
and the name of the mandala is connected with the river Kumaàra, and 


still. preserved in Kumarakhali in Faridpur district."? Satata-Padma- 
vati was probably the name of a district on the banks of the river 


Padma in the Dacca-Faridpur region.** 

5. Paácimbhag plate”: — 
Paundravardhana bhakti 
Srihatta mandala 
Garala, Pogara and Chandrapura visayas. : 
The description of the three visayas, as recorded i f 
their placement in the Moulvibazar sub-division of Sylhet.’ 
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Kalyanacandra (c. 975-1000) 
6. Dacca plate? : — 
Paundra bhukti 
Khati mandala’ 
Kuga grama 
Ladahacandra (c. 1000-1020) 
7. Mainamati plate (No. 1)*:— 
Paundra bhukti 
Samatata mandala 
Pattikerake 
Campavant 
8. Mainamati plate (No. 2)" : — 
Pundra bhukti 
Samatata mandala 
Peranatana visaya. 
Land is granted for the temple of Ladahamadhava in Pattikera. 
Govindacandra (c. 1020-1045) 
9. Mainamati plate? : — 
Paundra bhukti 
Samatata mandala 
Peranatana visaya. 
Pattikera in Nos. 7 and 8 is undoubtedly in Comilla district. The 
Copper-plate of Ranavahkamalla™ establishes that Pattikera was the 
headquarters of Samatata. Pattikera is still a pargana in the Comilla 
district. This identification leads to the placement of Peranatana 
visaya in the region of Comilla and its neighbourhood. Though it is 
dificult to define precisely the boundary of ancient geographical 
names like Samatata, but it is certain that it comprised the area of 
Comilla-Noakhali region." 


A few general observations can be made on the Candra plates and the 
appearance of the name of the bhukti in them: 

(2) All the records" mention the name of one bhukti, which is 

1 invariably Paundra and not Pundra. 

(it) The extent of the bhukti can be fixed from the internal evidence 
of the plates as well as from the find places. Except the Rampal 
plate of Sricandra and the Dacca plate of Kalyanacandra, by all 
the other plates lands were granted in Dacca-Faridpur, Comilla- 
Noakhali region of deltaic Bengal and Sylhet area.” 


There is only one completely decipherable land-grant of the Varmans; 
other two being mutilated and almost undecipherable."" 
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V. Varmans (c. 1080-1150) 
1. Belava plate’*: — 
Paundra bhukti 
Adhahpattana mandala 
Kausambi-Astagaccha khandala 
Upyalika grama. 


R. D. Banerji’s® suggestion that Kaugambi is to be identified with 
Kugumba of Rajshahi district is not based on any good grounds. 
N. K. Bhattasali** is inclined to equate Adhahpattana mandala with 
Khadi mandala of the Sena records and on that ground rejects 
R. D. Banerji’s identification of Kaugambi. He further points out 
the Rajshahi region was at that time under Ramapala, the Pala king. 
About the extent of the Varman kingdom he says. “It appears to have 


been bounded on the east, north and west by the Meghna, 
and the Bhagiratht respectively." 


In the Varman record, it may be observed, the name of the bhukti is 


same as that in the Candra records. 1.€., Paundra. 
Now let us take up the Sena records. 


VI. Sena 


Vijayasena (c. 1097-1160) 

1. Barrackpur plate": — 
Paundravardhana bhukti 
Khadi visaya 
Ghasasambhogabhattabada grama. 


Khadi has been taken as Khadi pargana of the Diamond Harbour 


sub-division of the district of 24 Parganas. 
suggested the identification of the village." 
Laksmanasena (c. 1178-1206) 
2. Anulia plate’: — 
Paundravardhana bhukti in Vyaghratati^" 
Matharandiya grama 
3. Tarpandighi plate”: — 
Paundravardhana bhukti 
in Varendri (varendryam) 
Velahisti grama 
4. Madhainagar plate™ De 
Paundravardhana bhukti 
near Kantapura 
in Varendri (varendryam ) 
Dapaniya grama 


i? N, K. Bhattasali has even 
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5. Bhowal plate’: — 

Paundravardhana bhukti 

Vascagavrtti™ 

Vatumvi caturake 

6. Sundarban plate” : — 
Paundravardhana bhukti 
Khadi mandala 

Visoarüpasena 

7. Sahitya Parisat plate”: — 

Paundravardhana bhukti 

in the nāvya region of Vanga (vańge navye) 

Ramasiddhi pataka 

8. Madanapada plate? : — 

Paundravardhana bhukti 

Vaüge Vikramapura bhage 

Pifijokastht grama. 

The village has been identified by N. N. Vasu with Pinjari, in Kotàli- 
pada pargana in Faridpur district.*° 

Kesavasena 

9. Edilpur plate" : — 

Paundravardhana bhukti 

Vahge Vikramapura bhage 

Talapada pataka. 

A few general observations can be made on the Sena records: 

(i) In all the Sena records the name of the bhukti appears as Paun- 
dravardhana and nowhere Pundravardhana has been used. 

(ii) Lands granted by the Barrackpur and Sundarban plates lay in 
the Khadi mandala and if the identification of Khadi, as sug- 
gested, is accepted, it can be said that they lay in south-western 
Bengal. AY 

(iii) Lands granted by the Anulia plate was included in Vyaghratati. 
and all suggestions about its identification indicate its location 

i in some parts of south-western Bengal. 

(iv) It can be said with certainty that lands granted by Tarpandighi 
and Madhainagar plates lay in parts of northern Bengal. The 
expression varendryam in these two plates make the location 
obvious. 

(v) Lands granted by the three copper-plates of Viávarüpasena and 
Kesavasena, sons of Laksmanasena, would no doubt be in south- 
eastern Bengal as it is well known that Sena power was confined 
to this area after the Muslims had occupied the north-western and 
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northern parts of Bengal. The expressions navye vange and vange 
vikramapura bhage, used in these plates, clearly indicate the 
location of the lands in parts of south-eastern Bengal. 

(vi) If the Bhowal plate of Laksmanasena's 27th regnal year is taken 
to be a grant after his retreat to south-eastern Bengal after the 
Muslim invasion," we have also to locate the lands in south- 
eastern Bengal. 

‘The above detailed analysis of the Bengal epigraphs would throw some 
light on the whole problem, Can Pundravardhana bhukti of the Gupta and 
Pila records®* be taken to be same as Paundra or Paundravardhana bhukti of 
the Candra, Varman and Sena records? Or can we postulate about the 
existence of two bhuktis at some period under the rule of separate dynasties, 
and in the Sena period when the two areas came under the rule of one 
dynasty, one name Was used? 

Scholars have explained the expansive territorial connotation of the 
bhukti (if the bhukti is considered to be one its territorial connotation be- 
comes expansive) by pointing out to the extension of Pala rule to south- 
eastern Bengal. Their proposition is that when Pala rule extended to south- 
eastern Bengal the bhukti, which originally connoted the area of north 
Bengal, came to embrace the whole area of south-eastern Bengal.** 

This brings us to another problem : whether Pala rule extended to 
south-eastern part of Bengal during its initial years? The history of this 
portion of Bengal has hitherto not been viewed in the right perspective. 
Recent finds at Mainamati and other places have led to gross alterations of 
the existing ideas and have thrown fresh light on the history of this region. 
It is now possible to reconstruct the history of this region with a fair amount 
of accuracy." 

Not a single inscription up to the time of Gopala II (c. 952-969) has 
been found to refer to the Pala occupation of south-eastern Bengal. The 
Mandhuk inscription of the 1st year of Gopala II** has been taken to indicate 
the existence of Pala rule in the area of its find. The Ganeáa image, which 
contains this inscription in its pedestal, is made of black basalt and can be 
said to be of external origin. The existence of the continuous paramount 
rule of the Candras from goo to 1050 A-D. in south-eastern Bengal, about 
which very little doubt exists now. do not leave scope for any guess about 
Gopala II's rule in this area." 

It has been suggested by the present writer that in all probability Pala 
rule extended to south-eastern Bengal sometime between the reign of 
Mahipila I and Mahipala II (between 1043 and 1075 A.D.) and the Baghaura 
and Narayanpur Image inscriptions" should be assigned to Mahipala IL." 
But the Pala interregnum was shortlived and in the last quarter of the 1ith 
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century A.D. the Varmans, taking advantage of the weakness of the Pala en» 
pire, which manifested itself in the revolt and initial success of the Kaivarta 
leader in northern Bengal, established their power in south-eastern Bengal.*? 
'The Pala epigraphs discussed above would add grounds to this belief. ‘The 
find places, internal evidence and the general observations that we have put 
forward would suggest that Pala hold over south-eastern Bengal is not 
warranted by available sources. So the idea of Pala power in south-eastern 
Bengal in the pre-Candra period is not based on good grounds and hence it 
has to be given up. On the other hand the existence of independent rule in 
south-eastern Bengal dispels the idea. So the appearance of the name 
Paundra bhukti in the Candra epigraphs has to be explained. The idea of 
the extension of Pala power and the resultant extension of the territorial 
connotation of Pundra bhukti does not hold good. 

Analysis of the Candra plates led us to make two general observations 
that all the records invariably record Paundra and that from the internal 
evidence of the plates the sway of the b/iukti must be placed in south-eastern 
Bengal including parts of Sylhet. It should also be remembered that the capi- 
tal of the Candras was Vikramapura. Keeping these facts in mind we may 
generalise that the Candras ruled independently in south-eastern Bengal 
with their headquarters at Vikramapura, and their contemporary Pala 
rulers ruled in north, north-western and south-western parts of Bengal. 
So it is obvious that their administrative unit, Paundra/Paundravardhana 
bhukti was definitely different from the Pundravardhana bhukti of the Pala 
records. On the basis of this finding we may suggest that the Candras may 
have named their territorial division after the old and well-known division 
of Bengal. It was probably a case of change or duplication of place names, 
which was not uncommon. Kambojadega in Tibet?! or in Lushai Hills? and 
modern Cambodia may be cited as examples of such transference of names. 

An alternative suggestion can also be made. Long ago F. E. Pargiter^? 
analysing literary evidence from the Mahabharata and the Puranas, where 
he found separate mention of the Paundras along with the Pundras, postulat- 
ed about the possibility of Paundra being an area different from Pundra. He 
concluded, “. . . it follows that Paundra must have lain on the south side 
Pope eni Pendra RE the north side, between Anga and Vanga."* 
Hasiibagh 2s d ie Parganas, Birbhum and a portion of 
Be dci RUN in Lm Maldah, Rajshahi and Dinajpur. 
mw DM COM IBN RA mee were presumably an offshoot of 
Po tens in : eslas ed themselves in the region north of the 

g the former crossed the river and formed a sister kingdom under 
the name of Paundras.** 


B. 36 AST LO ibe : 
C. Sen** accepting that “a tribal movement in the case of the Pundras 
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seems to have been more than probable". dilates inconclusively on the iden- 
tity or difference of the Pundras and Paundras. In view of the fact that the 
origin of the name of the bhukti in the Candra epigraphs cannot be ex- 
plained by the extension of Pala rule in the region of south-castern Bengal 
the idea of tribal movement, subsequent settlement of a branch of the Pun- 
dras in a region south of the Ganges and consequent naming of the arca of 
habitation after the original tribal name may be given some credence. This 
would also explain the reason for the duplication of name. suggested earlier. 

One thing remains to be explained. How did the name Paundra appear 
in Madanapila’s plate. whereas all the plates of his predecessors invariably 
record Pundra? We have earlier suggested that Pala rule may have extended 
to south-eastern Bengal in the period between Mahipala I and Mahipala II. 
This suzerainty over south-eastern Bengal, after the end of Candra rule, 
acquainted people of Pala administration with the term Paundravardhana. 
The composer and scribe of the Manahali plate in putting Paundra, de- 
monstrated their acquaintance. However, it must be said that no explana- 
tion, except a scribal mistake, is necessary. 

The Varmans, who ruled in south-eastern Bengal. continued to use the 
name Paundra, following the practice of the Candras. If Bhattasali’s sugges- 
tion about the identification of Adhabpattana mandala with Khadi mandala 
(24. Parganas) is accepted, we have to think of an extension of the Varman 
territory in the region of south-western Bengal. However, it must be said 
that it is extremely difficult to enunciate the exact sway of the territory of 
the Varmans from available records, and for that matter, of the Candras as 
well. 

The Senas held the entire area of Bengal under their control with their 
headquarters at Vikramapura. It is likely that they took possession of south- 
eastern Bengal before they could terminate Pala rule from northern 
Bengal.” They took up the term Paundra, following the tradition of south- 
castern Bengal, and applied it in all their records. It appears that Paundra- 
vardhana bhukti of the Sena records had the wide expansive territorial con- 
notation embracing regions of northern, south-western and south-eastern 
Bengal. With the occupation of these regions the Sena rulers found the names 
of two bhuktis, with almost similar names, preferred to use one, but, at the 
same time, felt the necessity of inserting terms like varendryam, Vyaghrata- 
tam, Vange navye and vange vikramapura bhage in their records for denot- 
ing the location of the lands. It is interesting to note that all the Sena records 
granting lands in either northern or south-eastern regions contain such 
identifying terms.** ‘The three plates, which do not contain such terms, grant 
lands in south-western Bengal" and for some reasons they did not feel the 
necessity of putting any identifying term. Possibly the names Khadi or 
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Vyaghratati were too well known to require any such term. Vyaghratati is 
put as vyaghratatyam, signifying the location of the lands rather than any 
administrative division or district. 

If the suggested identification of Vyaghratati with some area of south- 
western Bengal is correct, the Pala administrative division of Pundravardhana 
may be said to connote territories of northern Bengal with parts of south- 
western Bengal included in it. It will be reasonable to think that Vyaghra- 
tati, included in Pundaravardhana, should be contiguous with the region of 


north Bengal and on this ground Bhattasali's surmise about 1ts identification 


with Purnea district may be given serious reconsideration. The territory 
denoted by Paundra bhukti of the Candra and the Varman records should 
be taken to be in south-eastern Bengal. The wide connotation is applicable 
to the Sena records. This happened as a result of amalgamation of the two 
bhuktis of more or less similar names under one rule. But the necessity was 


felt for the use of identifying terms for denoting proper location. 
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1 "The New Saktipur Grant of Laksmana Sena Deva and Geographical Divisions of Ancient 
Bengal’. JRAS, 1935, pp. 74-85- 
"EI, XXXVII, p. 294. 
10 Pakistan Archaeology (PA), No. IU, 1967, p. 24: 
u R. C. Majumdar (ea), HB-I, p. 24. 
n EI, XXI, p. 83; D. C. Sircar: Select Inscriptions, Calcutta, 1942, p- 82-83. 
ms H. C. Raychaudhuri, Political History of Ancient India, p. 275, ins d. 
A EL, XV, 130ff; Select Inss., 2838f. Damodarpur is in Dinajpur district. 

Kotivarsa has been identified with Bangarh of Dinajpur district. Cf. B. C. Sen, op. ctl. 
pp. 106ff; D. C. Sircar, Select Inss., p. 284, fn. 1. Regarding the bhukti D. C. Sircar writes, [t] 
"comprised Bogra, Rajshahi-Dinajpur region of North Bengal, though in a later period it also 
included parts of Eastern and Southern Bengal.” ji k 

Hx EI, XV. p. 139f; XVII, p. 198; Select Inss., 285ff. 

EL, XXI, p. 78ff; Select Inss., 342ff. Though the bhukti is not mentioned, it may be taken 
to refer to the Pundravardhana because of the location of Baigram and Pafcanagari in the 
Bogra district. 5 i 

n Uu Inss., p. 342, fn. 6. 
bid.. p. 342. fn. 4; D. C. Sircar, THQ, XIX, 15; M. Gupte, AS L, XVII, pp. 122-23- 
m EE Giff; Select Inss., 337. Paharpur is in. Rajhaht sit 8 
71 ET, XV, 135ff; Select Inss, 324. 
Sin yu XV, SUR Select Inss., 328ff. 
territorial unit—a forest. cf. Ibid., p. 32 2. Also take note illy regi 
D Ue dé Ei Ibid., p. 329, fn. 2. Also taken to denote the hilly region 
y EI, XV, 142, Select Inss., 337ff. 
as It may be Brindakooree, 14 miles to the north of Damodarpur. Cf. Ibid., p. 339 fn. 4+ 
S. Beal, Records, II, pp. 194-195. 
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2° There is no difference of opinion among scholars. Cf. Niharranjan Ray, Bangalir Itihas, 
Adi Parva, (Abridged Edition), p. 66; R. C. Majumdar, HB-I, p. 49; B. C. Sen, Some Historical 
Aspect of the Inscriptions of Bengal, 104tt; N. K. Bhattasali, JRAS, 1935, P- 75: 

» For the chronology of the dynasties of Bengal the present author's Dynastic History of 
l, Dacca, 1967, has been followed. 
cI, IV, 243ff. Khalimpur is in Malda district. 

3 [t also appears in the Nalanda plate of Devapala. Balavarman, the ditaka of the plate, 
was the overlord of Vyaghratati mandala, EZ, XVII, pp. 318 ff. Cunningham identified it with 
Bagdi, in the Presidency Div 


ion including Sundarbans (Archaeological Survey Reports, XV. 
bp. 145-40). Bhattasali surmised about its identification with Purnea district, west of the 
Mahananda (JRAS, 1935, pp. 75-75). R. C. Majumdar places it in Midnapur-Vishnupur region 
(HB-I, p. 217). However, it must be said that its identification is not certain, 

2 JAS L, XVII, 138ff. Jajilpara is in Dinajpur district. 

33 ET, XXIX, 1f. 

s4 Gupta plate No. 3, Supra, p. 4: 

55 ET, XIV, 324i; [AS L, XVIL, 117ff, Bangarh is in Dinajpur district, 

3 KT, XXIX, off; JAS L, XVII, 152ff. Belwa is in Dinajpur district. 

a JAS L, XVII, p. 118. 

8 ET, XV, 2g3ff. Amgachi is in Dinajpur district. 

^ [ASB, LXIX, 66ff, Manahali is in Dinajpur district. There is doubt about the reading 
of the name of the village. 

^ A general idea about the location of the lands granted cannot be formed in respect of 
two records, the Khalimpur and Jajilpara plates. The suggested identification of Vyaghratatt 
with regions in south-western Bengal, if correct, would possibly connote an extension of the 
bhukti in that region. 

“ Recent discoveries have given us a clear picture of these rulers of south-eastern Bengal. 
In the absence of sources the history of this region was generally confused with the history of 
the Palas, But now it is possible to reconstruct the history of this region. For details sce A. M. 
Chowdhury, Dynastic History of Bengal, Chapter IV. iy 

* ET, XII; 130ff; N. G. Majumdar, Inscription of Bengal, Vol, II, (B-III), aff. Rampal is 
in Dacca district. 

“Tt could be navya mandala. 

“FI, XXXIII, 134ff; IB-III, pp. 165-66. 

*^ JRAS, 1935, PP. 76-77: 

46 ET, XXVIII, p. 197. NA 

* [bid., piff. Madanpur is near Savar in Dacca district. Ts j 

“ Proper meaning cannot be grasped. But the name Vahgasagara is interesting. 

^ ET, XVIL, pp. 189-90. Idilpur is in Faridpur District. 

^ HB-I, pp. 195-96. 

^ ET, XVII, p. 189. i iy k 

5 pI, XXXVII, 289ff; Kamalakanta Gupta, Copper-Plates of Sylhet, Sylhet, 1967, 81ff. 

53 Ibid., 193ff; EI, XXXVII, pp. 294-05: is , 

*! Unpublished. ^. H. Dani discovered it. We have used Dani's reading. 

55 Dani read it. Could it be Bhati? 

86 Pakistan Archaeology, No. IL, 1907, gaff. 

*' Ibid. i 

ss Tbid. Mainamati is in Comilla district. 

°° THQ, IX, 282ff. 

°° HB-J, pp. 85-86, in 4. P 

"In al tan b enda fave so far been discovered. One plate, the Kedarpur_ plate of 
Sricandra, has been left out from d cussion, because the plate is incomplete. Only the genea- 
logical portion was inscribed and was intended to be a future land grant. cf. ET, XVIL, 1888. 

s Tf the mandalas mentioned in the Rampal and Dacca plates are taken as .Nàvya and 
Bhati respectively, the possibility of which cannot be ruled out, Paundra bhukti of all the 
Candra plates could be said to connote areas in south-eastern Bengal. 

3i Ef, XXX, 255ff. i d 

** ET, XII, gyf; IB-IIL, 15ff. Belava is in Dacca district. 

*: JASB (NS), X, 125. 

°° JRAS, 1935, 83f. 

*' Ibid., p. 84. i REIN 

55 ET, XV, 2788; IB-II, 57ff. Barrackpur is in 24 Parganas district. 
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^ HB-I, pp. 25-20; JRAS, 1935; 79ff. 

7° IRAS, 1935, 79f. 

7 [B-III, 81ff. 

?? [t appeared in the Pala records. See supra, 6 fn 3. 

75 ET, XI, 6ff; IB-III, gg. Tarpandighi is in Dinajpur district. 

7* [B-III, 166ff, Madhainagar is in Pabna, 

75 ET, XXVI, 1ff. Bhowal is in Dacca district. 

7 The reading is doubtful, Ibid., p. 8 fn 2. 

77 JB-III, 1698. N. K. Bhattasali seems to have located the villages. cf. JRAS, 1935, 82ff. 

78 [B-III, 140ff. Found in the neighbourhood of Dacca. 

© [B-III, 132ff. JASB, 1896, 6ff. Madanpada is in Faridpur district, 

s JASB, 1896, 68. 

81 TB-III, 118f. Edilpur is in Faridpur district. 

532 A, M. Chowdhury, Dynastic History of Bengal, 24off. 

** Only one record of the Palas, Manahali grant of Madanapala, records the name as 
Paundravardhana. Some explanation can be offered for this. This will be discussed later. 

š D, C. Sircar, EI, XXXII, 137ff, El, XXXVII, p. 294; Niharranjan Ray, Bangalw Itihas 
(Abridged Edition), 6off; N. K. Bhattasali, JRAS, 1935 79 R. C. Majumdar, HB-I, pp. 195-96, 
280; B. C. Sen, Some Historical Aspects of The Inscriptions of Bengal, 104ff; H. C. Ray- 


85 See A, M. Chowdhury, Dynastic History of Bengal, 168, 139ff; Journal of the Asiatic 


* A. M. Chowdhury, op. cit., 180ff. 

“y, A, Smith, The Early History of India, 4th Edn., p. 193. 

** $, C. Das (ed.), Pag Sam Jon Zang, Part I, pp. 4, 74 and Index, p. 10. 

** JASB, LXVI, 1897, 85ff. 

?* [bid., p. 101. 

°° Ibid., 102. 

M Some Historical Aspects of the Inscriptions of Bengal, 1278. 
.. " Though it is not possible to reconstruct the exact sequence of events in the 
Vijayasena, a suggestion to this effect can be made. 

* The Bhowal grant does not contain any such term, But we have argued earlier that the 
lands. e) it should be in south-eastern Bengal. 
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Village Life in Early Medieval Bengal: 
A Study Based on the Subhasitaratnakosa 


SHAHANARA HUSAIN 


Tur Subhasitaratnakosa, an anthology of Sanskrit poems compiled by a 
Buddhist scholar named Vidyakara, seems to unfold a kaleidoscopic view of 
the village life in early medieval Bengal. The researches of D. D. Kosambi* 
have shown that the Kavindravacanasamuccaya, edited and published in 1912 
by F. W. Thomas in the Bibliotheca Indica from a palmleaf manuscript 
discovered by Haraprasad Sastri, was a fragment of the Subhasitaratnakosa 
and represents the later edition of it. 

Details about Vidyakara, the compiler of the Subhasitaratnakosa, are 
unknown to us. He was a Buddhist scholar of Bengal and lived in the latter 
half of the 11th and first half of the 12th century A.D. Most probably he was 
an abbot or clergyman of high office at the Jagaddala Mahavihara in 
Varendri.? The anthology seems to have been compiled by him at the same 
Mahavihara and he drew on the vihara library in making his anthology. Some 
verses in the Subhasitaratnakosa seem to be his own.? 

The Subhasitaratnakosa has come down to us in two versions. T he first 
version seems to have been compiled in 1100 A.D. and the expanded edition 
not later than about 1130 A.D. 'The anthology contains 1738 verses and is 
divided into 50 Vrajyas or sections. From the point of view of content 
Vidyakara's collection is wide. It begins with verses in praise of the Buddha 
followed by verses on the other Buddhist deities as well as Brahmanical gods 
and goddesses.* The anthology also contains verses on the seasons, the periods 
of human life, love, sunset, darkness, the moon and dawn, good men, villains, 
poverty and praise of kings. 3 

In compiling the Subhasitaratnakosa Vidyakara draws most heavily on 
the Sanskrit plays, Khaydakavyas and sparingly from mahakavyas and stray 
verses.? Of the 275 authors" of Vidyakara’s anthology only 11 belonged to a 
period earlier than the 7th century A.D and all the others were most probably 
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of a period ranging from the 8th to 11th centuries A.D. Secondly, most of 
them were Bengalis or at least easterners of the time of the Pala rule. The 
celebrated poets like non-easterners Kalidasa, Rajasekhara, Bhavabhüti are 
quoted in the Subhasitaratnakosa. But we also find verses of Vallana, Yoges- 
vara, Vasukalpa, Manovinoda, Abhinanda, Viryamitra, Laksmidhara, Jitari- 
nandin, Jitaripada and many others who were most probably Bengalis. Verses 
of some royal poets like Vijayapala, Harsapaladeva and Ratipala and 
Buddhist abbots like Buddhakaragupta, Khipaka and Jñanaśrī are also quoted 
by Vidyakara. The Bengali poets mentioned above and many others seem 
to have flourished in the Pala period and poets like Yogesvara, Manovinoda 
were court poets of the Palas. 

As a literary source of history the Su bhasitaratnakosa ox the Treasury of 
Well-Turned Verses may be considered a treasury of materials for recons- 
tructing especially the social history of early medieval Bengal. Though re- 
presenting the poetic tradition of the Pala court and abbey it also contains 
poetry of village and field which are also found in the later anthology entitled 
the Saduktikarnamrta.’ There are also other verses dealing with society which 
give vivid glimpses especially of the village life in early medieval Bengal. 

With the eighth section in the Subhasitaratnakosa begins observation 
and recording of the phenomena of the different seasons. Vidyakara has 
included in his verses on seasons charming scenes of the villages and village 
life. In spring time we find the cuckoo singing, the blossoming of the mango, 
the buzzing bees, and the lily buds in tanks and ponds.* The day also gra- 
dually becomes long at the expense of night.’ There are flowers a plenty like 
Asoka, Kunda, Kiméuka, Campaka and Bakula.” In summer ponds and wells 
dry up and there are blasts of hot, dry wind." The girl attendant at the well 
sings." There is coolness on the wayside pond and travellers come here at 
noon to have a drink of water." 

After summer comes the monsoon rains. We find in one of the verses of 
the Subhasitaratnakosa, description of the banana tree, parched by summer, 
drinking "as if with cupped hands the heavy rains".'^ The heat-oppressed 
birds are also sporting with fresh rain water. The monsoon is a happy time 
for the village children too and smeared with mud and with sticks in their 
hands they are running after the rising fish in the flooded paddy field which 
is full of croaking frogs.’® Like the paddy fields the river banks are also in 
flood which make the heart of poet Yoge$vara gay: '' 

The river banks in flood make my heart gay; 

Where moorhen cries, the snake lies sleeping 
On the canoe tops, 

"The gray geese call and herds of antelope 
Gather in peaceful circles; 
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Where thick grass growing everywhere is bent beneath the 
Swarms of ants 
And the jungle fowl is mad with joy. 

The monsoon is also a time of rest and the happy village young man 
in the nights of monsoon lies with his wife in his thatched pavilion over the 
room of which grows pumpkin vines and he listens in her embrace to the 
constant downpour of rains. 

In the autumn as the waters gradually shrink the river banks, streaked 
with wagtails, rise within the streambed.” The days are sweet in the villages 
with ripening of sugarcane, the village fields are ripe with corns and the 
wagon track is marked with juice from crushed cane? With the time of 
harvesting coming near the farmers build platforms along the field breaks 
to drive off wild boars and bedecked with jewelry made of autumn flowers 
the village girl also guards the rice. On moonlit nights the herd of white 
cows grazes in the village medows green with fresh grass"? In the house of 
the rich there are feasts in which the Brahmins are overfed.”* 

In the early winter the round villages are charming at the end of a day 
with heaped up rice and lowhanging smoke of dung fires.* The peasants 
are haughty and proud being flattered by travellers for their straw.” The 
reapers of rice chase after rabbits with sickles, slings and sticks.?® In a grass 
hut at the corner of the field sleep the peasant and his wife with coverlet and 
pillow made of barley straw.” At the end of the day the peasant women enjoy 
the warmth of the fire of cow dung.” But miserable is the lot of the poor old 
woman shivering in her hut all day and night.” 

In the late winter (siSira) the peasant life is full with happiness: 

Now may one prize the peasant houses happy 

in the harvest of the winter rice j 

and sweet with perfume from jars of new-stored grain; 

where the farmgirls take the pounder, 

raise and shake and smoothly drop it, 

their bracelets jingling as they raise their arms." 

And in the village fields: j 

The mustard sways with branchlets 

weighed down by spike-shaped pods; 

children standing underneath the tree 

can pick the jujubes from the bending branch; 

the Pundra sugar cane, its joint appearing 

from the loosening of the sheath in ripeness, 

spits forth its juice beneath the hand-turned press. du 
The late winter also beholds the jasmine festival (Kundacaturthika) 


when the women preparing pastry cakes and bedecking themselves give the 
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who in their rags and trembling knees envy the rich ones blessed with good 
food and other joys of life.” 

We find miniatures of village life in carly medieval Bengal in some other 
verses of the Subhasitaratnakosa. The Pamari draws water from the well while 
her shell bracelets jingle.’* The women sing while husking the winter rice.” 
The dairy boy milks the cow and 

“Sweet is the sound of the milk, my dear, 

as its stream squirts into the jar 

held in thé vice of his lowered knees." 
In heavy rains and wind a bull with twisted horns forces his way into the 
Pamara’s house?* 

The villages described in Vidyakara's anthology charm our hearts: 
"They charm the heart, these villages of the upper lands, 
white from the saline earth that covers everything 
and redolent with frying chickpeas. 

From the depths of their cottages 

comes the deep rumble of a heavy handmill 
turning under the fair hands of a Pamara girl 
in the full bloom of youth.** 

Side by side with the scenes of the happy and contented village life we 
also find descriptions of villages deserted by all but a few families due to the 
oppression of the cruel district lord (bhogapatt): 

When villages are left by all but a few families 
wasting under undeserved disaster 
from a cruel district lord 
but still clinging to ancestral lands, 
villages without grass, where walls are crumbling 
and the mongoose wanders through the lanes; 
they yet show their deepest sadness 

__ in a garden filled with cooing of gray doves.” 

Vidyakara also includes in his anthology verses on poverty which give 
glimpses into the misery of a poor man and his suffering family. There can be 
no doubt that these descriptions are applicable to the poor people of the 
village as well as poor townsfolk. The starving children of the poor look like 
corpses and everyday the wife of the poor man is being scorned by her well- 
off neighbour for begging a needle to mend her tattered dress and this scorn 
hurts the poor man most. When the old sick ox which is the only wealth 
of a poor family falls down the whole family tries to pull him up: 

Father and son take each a horn, the grandparents the flanks, 
the mother takes the tail, the children each a foot 


cry “ula uli ula’ that calls for love? But life is full of misery for the poor 
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and the son’s wife pushes on the dewlap. 
One sick old ox is all the wealth that fate has left the family: 
and now he's down, they are all in tears to pull him up.“ 

The poor man looks forward to happier days when with the coming of 
the rains plentiful gourds and pumpkins will grow and they will be able to 
have food like kings: 

Somehow, my wife, you must keep us and the children 

alive until the summer months are over. 

The rains will come then, making gourds and 
pumpkins grow a plenty 

and we shall fare like kings.** 

But the rain also brings distress for the poor housewife: 
When the rain pours down on the decrepit house 
she dries the flooded barley grits 
and quiets the yelling children; 
she bails out water with a potsherd 
and saves the bedding straw. 

With a broken winnowing basket on her head 
the poor man's wife is busy everywhere.* 

Thus the Subhasitaratnakosa gives us a panorama of village life in early 
medieval Bengal depicting vividly its villages in different seasons, its peasants 
happy with harvest and its poor people groaning under poverty. 
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Buddhist Bengal, and After 


TREVOR LING 


‘Tue aim of this paper is to present some considerations which have the effect 
of modifying what the present writer has suggested elsewhere with regard to 
the so-called ‘decline’ of Buddhism in Bengal.' Three matters in particular 
call for special attention in the later history of Buddhism in Bengal: 

(1) the role of the brahmans; 

(2) the degree of the popularisation of Buddhism, and of syncretism 

in Buddhist ideas and practices; 

(3) the role of Islam. 

It is clear that the Buddhist sangha was flourishing in Bengal in the 
seventh century of the Christian Era, when the Chinese pilgrim Huien Tsang 
travelled extensively throughout the area which now comprises West Bengal 
and Bangladesh and described in detail the condition of Buddhism in all 
the places he visited. In four kingdoms, in central, eastern, south-western 
and western Bengal he found a well-cultivated and prosperous countryside, 
thickly populated towns, and numerous monasteries, often with large and 
well-preserved stupas some dating from the Agokan period. In each of these 
kingdoms there were considerable numbers of bhikkhus. Huien Tsang’s 
carefully recorded figures show an average in places of some one hundred, in 
other places two hundred, in others even more, in each yihara, He mentions 
explicitly that some were Hinayana and some Mahayana.” : 

Archaeological evidence corroborates the wide extent of the Buddhist 
presence in Bengal in the pre-Muslim period. The remains of stupas 1n brick, 
in bronze and in stone have been found in various parts of the region.’ As 
for monasteries, the accounts of the Chinese pilgrims suggest that "there 15 
no doubt that the whole of Bengal was studded with them in ancient times" 
and where ruins of these buildings have been unearthed the nature of the 
remains has confirmed the details of the Chinese accounts. Another valuable 
source of evidence are the copper-plate inscriptions which have been found 
at various times in the modern period. These refer usually to grants or dona- 
tions of land, sometimes to Buddhist, sometimes to non-Buddhist recipients, 
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and cover the period from the fifth to the thirteenth century. The grants to 
Buddhist institutions were mostly in the eastern part of Bengal, but there is 
no evidence to suggest that Buddhism was declining there during that 
period.’ An example from the eleventh century is the Rampala Copper-plate 
of Sricandra, found in Dacca District. The inscription, which is in Sanskrit, 
records a royal grant of land to a brahman. The inyocatory first verse, how- 
ever, is in Buddhist terms: 

om svasti 

vanddho jinah sa bhagavan-karunaika-patram 

dharmmopyasan vijayate jagadekadipah 

yatsevaya sakala eva mahanubhavah 

samsaraparamupagacchati bhiksusanghah* 

It is noteworthy that the immediate focus of this invocatory verse is on 
the bhiksusaigha, that its characteristic is held to be that it ‘transcends 
mundane existence’ (samsaraparamupagacchati), and that it does so by its 
devotion to the Buddha and the Dharma. In other words the form of Bud- 
dhism which is here implied, in this royal inscription of eleventh century 
Bengal, is of a traditional kind so far as institutional forms are concerned. 

Another important source for knowledge of Buddhism in Bengal, parti- 
cularly during the period of the Pala kings (that is from the eighth to twelfth 
century), is Taranatha’s history. It is true, as D. Chattopadhyaya comments, 
that Taranatha includes much that is of a legendary character, but in spite 
of this, he ‘somehow or other managed to squeeze into this brief work a tre- 
mendous amount of solid historical data (and interesting Indian folklore) 
which are not easy to trace in other available sources’.’ 

‘Taranatha divides his history into chapters, cach chapter dealing with 
the region of one king, but sometimes more in the case of less important 
reigns. In each chapter he mentions the outstanding acarya-s of the period 
under review. In the chapters dealing with the Pala kings there is frequent 
mention of two Buddhist schools in particular: Prajfa-paramità and ‘Tantra, 
although he does mention also teachers of Vinaya and of Abhidharma. He 
tells us that in the reign of King Devapala (8 10-850 c.r.), Mafijuérrkirti was 
a great Vajracarya. In his son Rasapala's reign there: was a great acarya 
whose 'Tantrika name was Lilàvajra, and who ‘delivered many sermons on 
the Tantra-yana -..' According to Taranatha, King Rasapala was suc- 
ceeded by his son, Dharmapala, who, we are told, accepted as his preceptors 
the acarya-s Haribhadra and Jianapada, ‘and filled all directions with the 
Prajiia-piramita and the Sri Guhya-samaja. He built fifty centres for the 
study of the Dharma, thirty five of which were for Prajfia-paramita. He also 
built the Vikramagila vihara on the northern bank of the Ganga, (possibly 
somewhere in the region of the Bengal/Bihar border) This had a central 
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temple containing ‘a human-size statue of the Mahabodhi’, and around it 
‘fifty-three smaller temples of the Guhya Tantra’. Moreover from the time 
of this king, says Taranatha, ‘the Prajfa-paramita was extensively propa- 
gated’. The great acarya (Buddha) J&üanapada, one of the king's preceptors. 
‘consecrated the Vikramaéila (vihara) and was appointed the Vajracarya 
there’. In one of the temples there “was an image of Heruka and many trea- 
tises on Tantra’. According to 'Taranatha some Ceylon monks residing there 
declared that these Tantrika treatises were composed by Mara, the evil one, 
and, indeed, felt so strongly on the subject that they burnt the treatises and 
smashed the silver images to pieces and used the silver fragments as money. 
Moreover, they warned the peoples of Bengal who came there to worship that 
these Tantric doctrines were simply adopted by their exponents as a way of 
making money, and should be avoided: 'Keep clear of these so-called prea- 
chers of the True Doctrine’, they advised the lay people. When the King got 
to hear of this he was about to punish the Ceylon monks, but, Taranatha tells 
us, they were saved by the acarya. The latter continued to preach, ‘most 
extensively’, the five Tantras of the initiates, namely the Samaja, Mayajala, 
Buddha-samuyoga, Candra-guhya-tilaka and Manjuéri-krodha. Special em- 
phasis was put on the teachings of the Guhya-Samaja, and so ‘it was very 
widely spread’. 

During the reign of King Mahapala an acarya named Pito introduced 
the Kalacakra Tantra, and spread its teaching and practice. Another famous 
Tantrika acarya of the Pala period mentioned by Taranatha was Jetari, who 
had been taught the Guhya-samaja by his father, a brahman acarya and who 
in his turn became a great tantrika-sastra writer. Yet another, in Canaka’s 
reign, was the acarya Vagiévarakirtt who had held office at Vikramaéila. He 
built many centres for the study of the Dharma, including eight for Prajfia- 
pàramita and four for Guhya-samaja, and one each for three other forms of 
Tantra. ‘He used to preach constantly’ these doctrines, we are told. He was 
also famous for the elixirs which he prepared, by the use of which even the 
oldest could regain their youth. ‘In this way he caused welfare to about five 
hundred ordained monks and pious householders’. In the latter part of his 
life he went to Nepal and preached there the Tantra-yana. He was criticised 
by most of the people because he had so many consorts. Taranatha relates 
some highly miraculous events in which the acarya was involved together 
with two of these consorts, ‘a voluptuous dancing girl’ and ‘a black and violent 
woman'. 

This kind of story, of which other examples of a similar kin 
doubt underlie Debiprasad Chattopadhya's view of the condition of Bud- 
dhism during the later Pala period. Taranatha, he tells us, left us ‘clear 
indications of the factors that contributed to the decline and fall of Buddhism 
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in India’, for it had ‘almost completely surrendered precisely to those beliefs 
and practices, as a direct rejection of which the Buddha himself had preached 
his original creed . . . (it) bowed down to all these [magical] beliefs and 
practices, and thus became practically indistinguishable from popular 
Hinduism so called... being an elaborate worship of all sorts of gods and 
goddesses of the popular pantheon—often under new names, but sometimes 
caring not even to invent any new name for them—and of indulging in all 
sorts of ritual practices for which the Buddha had himself expressed his 
unambiguous repulsion'* It thus had no internal justification as the fad of 
its important and wealthy patrons; with the collapse of wealthy or royal 
patronage it simply disappeared, there being no ‘genuine popular enthusiasm 
for Buddhism’. 

Similar reasons for the decline and disappearance of Buddhism at the 
end of the Pala period are put forward by R. C. Majumdar in his History of 
Ancient Bengal. First, he says, there was ‘the change in the character of 
Buddhism’, a change into ‘the mystic forms generally referred to as 
Vajrayana and Tantrayana'. Second, royal patronage which, he says, was 
always an important factor in the ascendancy of religious sects, was with- 
drawn from Buddhists at the end of the Pala period, with the coming of the 
Sen dynasty, so that Buddhism declined in consequence.” 

The argument thus appears to be that the cause of Buddhism’s dis- 
appearance from India was (1) that it underwent an internal change in accom- 
modating itself to popular cults, and (2) that it had come to rely on the 
patronage of rich merchants and kings to such an extent that when this was 
withdrawn Buddhism had no vitality of its own left, no roots in the life of 
the people, and therefore simply died away. 

_ Such an explanation demands careful scrutiny. In the first place it is 
important to enquire how the Palas came to be patrons of Buddhism. The 
founder of the dynasty, Gopala, who emerged from the political chaos of 
mid-eighth-century Bengal on account of his charisma as a leader is a some- 
what shadowy figure. It is not known with certainty whether or not he was 
a Buddhist. Nor is there any clear explanation of why his son announced 
"himself as a follower of the Buddha. One reason which must certainly be 
taken seriously is that he did so precisely because Buddhism was so widely 
and popularly supported throughout Bengal.’ It had certainly been prosper- 
ing in the seventh century, as Hiuen 'Tsang's evidence shows, and there seems 
no good reason why it should be thought to have declined in the intervening 
century. Indeed, the accusation against Buddhism in the Pala period appears 
to be that it became too popular—it approximated too closely to the popular 
culture of Bengal. Such a view of things accounts satisfactorily for the general 
nature of Taranatha’s account of Pala Buddhism also, namely that it was 
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popularly oriented and received patronage from friendly kings and rich 
merchants. 

‘This in fact was precisely the kind of situation in which the Buddhist 
Sangha flourished in other periods, both before and after the Palas, in India 
and in Ceylon and South-East Asia. An open frontier between on the one 
hand highly metaphysical matters dealt with in the Dharma and, on the 
other, popular contemporary beliefs is a characteristic feature of all forms 
of Buddhism from the earliest period. The Pali suttas, for example, represent 
the Buddha’s attitude towards the popular beliefs and practices of the 
average man, the putthujana, as having been mainly one of his tolerant for- 
bearance; his strictures were reserved for what he regarded as the absurdity, 
cruelty, and wastefulness of the Brahmanical sacrificial system." The same 
attitude has been transmitted in the Sangha down the centuries and still 
characterises the traditional Buddhism of Ceylon and South-East Asia. 

There is an inherent contradiction in saying that Buddhism declined 
because it had accommodated itself too much to popular cults on the one 
hand, and that it relied solely on royal patronage and not on popular support 
on the other. There would seem to be much more of a case for saying that 
it was not so much for lack of popular support that Buddhism declined in 
eastern India, but rather in spite of such support, or even, precisely because 
it enjoyed such popular support. 

Popularity attracts jealousy. This is what appears to have happened in 
the case of Indian Buddhism. Although it 1s always possible to find excep- 
tions, in general the attitude of the brahmans was one of unwillingness to 
share royal patronage and political influence with non-brahmanical sects. 
The Manava-Sastra and Kautilya’s Artha-Sastra afford plenty of evidence of 
this kind of attitude. The stronger the raj, the more important it became 
for brahmans to establish and maintain their own position at court and in 
the kingdom at large. On the other hand, in a period when there was no 
strong, extensive rule, such as the century between the time of Hiuen Tsang 
and the beginning of the Pala rule, a period characterised later, in the 
Khalimpur copper-plate of Dharmapala, as malsyanyayam,™ it is easy to sce 
that the Buddhist Sangha was less likely to be dislodged, by brahmanical 
rivals, from the position of popularity which it held in Hiuen Tsang’s time. 
To have done so the brahmans would in such circumstances have needed a 
powerful political ally, and this was not to be had during that century. 
Buddhism could therefore be expected to continue at the same level of 
popular esteem and support into the eighth century, when Gopàla estab- 
lished his rule in Bengal. 

By the time the Muslim conquest of Bengal began, soon after the year 
1200, the Sangha no longer held the position which it had enjoyed at the 
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beginning of and throughout the Pala period. The crucial period is evidently 
the century and a half between the end of effective Pala rule and the dis- 
placement of Laksmana Sen by the Muslim invaders in 1206. If Buddhist 
institutions had declined so noticeably during the Sen period. that is, between 
about 1050 and 1200, it is not unreasonable to assume that the cause of the 
decline is to be found in some feature which was present in Bengal during 
the Sen period but not in the Pala period. One does not have to look very far 
to find it. The Sens, unlike the Palas, were not Bengalees; they were South 
Indians, and upholders of the Brahmanical system. The persecution and 
harrving of Buddhists by Brahmanical rulers both in north and south India 
at this period of Indian history is far from unknown. The anti-Buddhist 
activities of Sasinka in north India and of Kumarila Bhatta, for example. 
in south India, could not, in spite of modern Brahmanical attempts to white- 
wash them," have been other than severely damaging to Buddhist life and 
institutions, as, in accordance with the injunctions of Manava Sastra, they 
were no doubt meant to be. Similarly, the Sen dynasty in Bengal constituted 
a menace to the survival of Buddhist life, a menace which soon became a 
reality. The Sens, coming from the conservative and orthodox Deccan, were 
unlikely to perpetuate the social liberalism which had been encouraged 
during the Buddhist Pala period. The society the Sens created was one in 
which caste differences were emphasised and upheld, and in which a multi- 
tude of state officials flourished at the expense of both the peasantry and the 
merchants. The latter were, traditionally, prominent supporters of the 
Buddhist Sangha, and their decline during the Sen period would inevitably 
have had the effect of further depressing the Buddhists, now already a de- 
pressed section of Bengal society under Pala rule. 
Those who reject the view that it was orthodox Brahmanism which 
brought about the decline of Buddhism in Bengal in the Sen period offer 
as an alternative explanation of this decline (which, quite clearly, has to be 
explained somehow), the idea that Buddhism had become ‘exhausted’ by 
some sort of natural process of ‘old age’. It was old and tired, and having no 
means of rejuvenating itself, it just died; such is the explanation offered. 
It merged’ into Brahmanism, or, in S. Radhakrishnan’s words, it ‘perished 
in India, to be born again in a refined Brahmanism'35 This is not exactly 
the language of professional historiography. Such fanciful and figurative use 
of the idea of being 're-born', is, in fact, a way of saying it was succeeded by 
a renovated Brahmanism, or, simply that it was replaced by Brahmanism. 
Radhakrishnan is aware that this statement is, in any case, true only of 
India. Buddhism, although equally 'old' anywhere else in the world, did 
not expire outside India as it did within India. It did not die in Ceylon in 
the thirteenth century, or in Burma, or in Siam, or in Japan, or in ‘China. 


322 


BUDDHIST BENGAL AND AFTER 


It did run into difficulty, however, in Brahmanical Sumatra and Java and 
Malaya. Significantly these were the lands which also afterwards became 
Islamic. Burma and Siam, which remained strongly Theravadin Buddhist, 
resisted Islamic expansion. As in Bengal, it was not Islam which overcame 
Buddhism, but a more jealous rival of nearer origin. 

Certain other considerations are important in this connection which 
there is only the space to mention briefly. The Muslims who invaded Bengal 
from the beginning of the thirteenth century onwards did not distinguish 
or discriminate between Brahmanical and Buddhist religion; to them, all 
were ‘Hindu’, that is, ‘Indian’ or non-Muslim. There is evidence that the 
relations between Buddhists and Muslims were, if anything, slightly more 
friendly than between other ‘Hindus’ and Muslims. The fourteenth-century 
Muslim traveller, Ibn Battáta, in his account of Ceylon, writes concerning 
the Buddhists that ‘they show respect for Muslim darwishes, lodge them in 
their houses, and give them to eat, they live in their houses amidst their 
wives and children. This is contrary, he adds, ‘to the usage of the other 
Indian idolaters who never make friends with Muslims, and never give them 
to eat or to drink out of their vessels.’** If the Brahmans managed to survive 
the Muslim occupation of Bengal, the Buddhists could be expected to have 
survived also—had they still maintained the position in Bengal life they had 
held before the coming of the Sens. The disappearance of the Buddhists from 
Bengal could be attributed directly to the Muslim invasion only if Brahma- 
nism also had perished at the hands of the Muslims; the latter were hardly 
likely to have extended special favours to the Brahmans which they withheld 
from the Buddhists. If both Brahmanism and Buddhism had undergone the 
Islamization of Bengal on equal terms, Buddhism could be expected to have 
survived at least equally as well as Brahmanism. This was not the case, and 
the only reasonable inference is that Buddhism had already been severely 
crippled before the Muslims reached Bengal. j 

As for the dying-of-old-age explanation, this is falsified by the evidence 
from South-East Asian Buddhism. A famous Western Buddhologist, Edward 
Conze, sees the history of Buddhism down to the present in terms of five 
periods of five hundred years. The first three of these periods, namely joo B.C. 
to 0, 0 to 500 A.D., and 500 to 1000 C.E., each had its own characteristic deve- 
lopement in Buddhist thought and practice, namely, the Old Wisdom School, 
the Mahayana, and the Tantra. But the latter two periods, from 1000 C.E- to 
the present, show no new deyelopment, says Conze. This is perhaps a some- 
what Indocentric view. In South-East Asian Buddhism the period 1000 to 
1500 c.k. was characterized by the emergence of the South-East Asian 
Buddhist Kingdom; such were the Buddhist kingdoms of Burma, Siam, Laos 
and Cambodia. These were, as nearly as has ever been achieved (and to à 
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greater degree than in India even under Asoka) totally Buddhist nations or 
societies, with no serious internal rival ideology (as had been the case in 
India), societies where Buddhist values permeated deep into the national 
culture. Indeed it was for this civilizing and culture-bestowing quality that 
Buddhism was originally welcomed in South East Asia." Evidently, Bud- 
dhism was not dying of old age in the thirteenth century. Moreover, the 
most recent 500 year period has also seen a new characteristic developing in 
Buddhism. This is the period, from 1500 to the present, of contact with Euro- 
pean civilization and thought. The effect was most clearly seen in Siam and 
Ceylon. In Siam, King Mongkut's modernising reform of the Sangha and of 
Buddhist thought and teaching did much to reinvigorate Siamese Buddhism 
and bring it into the twentieth century well equipped to meet the demands 
of the time. In Geylon the emergence of what may very broadly be called a 
trend towards a Laymen’s Buddhism has been the most notable feature, 
although it is still difficult to analyse properly. Nevertheless, there is sufficient 
evidence that Buddhism had not by the thirteenth century necessarily come 
to a developmental dead-end, so that all that remained for it was a graceful 
demise and ‘rebirth’ into Brahmanism. If this was untrue of Buddhism in 
South East Asia it was in principle untrue of Buddhism in Bengal. It was 
not old age that killed Buddhism in Bengal, nor was it the arrival of Islam; 
nor, most certainly, was it because Buddhism in Bengal had by the eleventh 
century ceased to be popular; rather it had become too popular in a situa- 
tion where such popularity was dangerous. 
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The Cult and Rituals of 
Dharma Thakur 


N. N. BHATTACHARYYA 


Tue popular cult of Dharma Thakur may be regarded as one of the out- 
come of the great proletarian revival which had characterised the social and 
religious life of eastern India from the twelfth century onwards. When 
Buddhism ceased to exist as Buddhism in this part of the country, many of 
its elements were absorbed by the existing religions like Saivism and Vaisnav- 
ism, but there was an independent group of cults and rituals, which had 
received temporary shelter under different ramifications of Buddhism and 
a good deal of which have survived to our day as the suppressed religion of 
the masses that had played a leading role in the stupendous social and reli- 
gious transformation which was taking place after the decline of Buddhism. 
and with the advent of Islam. To this group belongs the cult of Dharma 
Thakur which is an admixture of some relics of decaying Buddhism, a large 
number of popular beliefs and ceremonies, some existing Hindu ideas and 
practices, and elements derived also from Islam. 
_ Regarding the antiquity of this cult we may refer to a tortoise-shell 
inscription of about the eleventh century A.D. which was found in the village 
of Vajrayogini in the Dacca district and was first published by N. K. 
Bhattasali^ whose reading of the inscription was not, however, correct. 
Subsequently D. C. Sircar* edited the inscription from which it appears that 
a person named Manamragarman caused a Dharma to be made on his behalf. 
‘The material on which the inscription is incised is also conspicuously asso- 
ciated with the cult of Dharma. Tortoise shells or earthen images of tortoise 
is still prevalent as the emblem of Dharma in the Burdwan and Presidency 
division of West Bengal. K. P. Chattopadhyay whose work on Dharma wor- 
ship* is of great anthropological interest, examined numerous images in the 
districts of Birbhum, Midnapur and 24 Parganas which were shaped like 
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tortoises.‘ Sukumar Sen also points out that “the emblem of Dharma—rather 
his pada-pitha on which was placed or engraved the paduka (boots or sandals) 
of Dharma—is a tortoise. In most cases, it is a natural bit of stone shaped 
like a tortoise; in other cases, it is a chiselled stone image of the same.”° 

The Dharma cult is responsible for the creation of a type of literature 
in Bengali language.’ From the literary works bearing on the cult of Dharma 
it is abundantly clear that this cult was current among the low class people 
like the Hadis, Doms, Bagdis, fishermen, carpenters, etc. Archacological in- 
vestigations have revealed that images and temples of Dharma Thakur as 
well as ideas and practices related to this cult are also to be found in some 
parts of Orissa, particularly in Mayurbhanj and its vicinities. Sukumar Sen 
and Panchanan Mandal point out that, although the worship of Dharma is 
now prevalent only in West Bengal, it was in former times also current in 
other parts of Bengal." They trace it in the present day ceremony of Del or 
worship of Pat Thakur in east and north Bengal and point to the existence of 
Dharma Thakur’s Gadi in the Bogra district. They further connect the 
Dharma cult with the Chat Parav or Sasthi-parva prevalent in Bihar." 

It was M. M. Haraprasad Sastri who played the pioneer's part in dis- 
covering the existence of such a religious cult and the literature on it. 
According to Sastri, the Dharma cult is the Living Buddhism in Bengal. He 
pointed out that Dharma's dhyana represents the deity as Sünyamürti and 
Nirafijana which connect the cult with the theory of void, so popular with 
the later Buddhists, and show the latter's influence on the former.’ As a 
popular religious cult, the worship of Dharma owes many of its elements to 
that form of later Buddhism which is known as Vajrayana. The texts of the 
Dharma cult like the Simya Purana or the Dharma Pūjā Vidhana remind us 
of the liturgical texts of the Vajrayana. Dr. P. C. Bagchi also thinks that the 
Dharma cult should be regarded as a survival of Buddhism in Bengal.” K. P. 
Chattopadhyaya speaks of the ‘Wheel of Dharma’ in connection with the 
Dharma Thakur cult." It is interesting to note that the followers of the 
Dharma cult still observe the Buddhapiirnima (the days of the birth, 
enlightenment and death of the Buddha) and the Asadlü-pürgima (the day 
on which Dharmacakra was first preached by the Buddha) as highly auspi- 
cious festive day.'? 

_ But side by side it must be admitted that the epithets Nirafijana and 
Sünyamürli on which Sastri relied so much in emphasizing the Buddhist 
elements may also denote different things. Since ‘white disease’ or leucoderma 
results from the curse of Dharma and since he is described as all white in 
form and garment, the epithets Nirafijana and Sünya may denote as well his 
spotless form. This is what has been suggested by Sukumar Sen. Sastri has 
also confused the tortoise shape of Dharma with the form of a Buddhist 
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Caitya and ignored the fact that Buddhist literature does not represent 
Dharma in the shape of a tortoise. Buddhist scriptures represent Adi Dharma 
as a goddess who revealed herself from the centre of a triangle and produced 
the Buddha, Dharma and Sangha from its three sides. Dharma that was pro- 
duced from its second side is the wife of the Buddha produced from the first 
side, and is the mother of other Buddhas. But these conceptions have little 
to do with the tortoise form of Dharma Thakur whose name, however, con- 
nects him with the Buddhist Ratna. In the Kailan inscription of $ridhara- 
narata (seventh century) and the Sundarban inscription of Dommanapala 
(twelfth century) the expression Ratnatraya is used to indicate a Buddhist 
establishment. The three Ratnas of the Buddhists—Buddha, Dharma and 
Sangha—came to be worshipped later in Buddhist monasteries and they were 
represented in human forms. The Buddhist image of Dharma was that of a 
four-armed god sharing the anjali posture against the breast by one pair of 
hands and carrying the rosary and double lotus in the other.” Difficult to 
say whether this deified form of the abstract concept of Buddhist Dharma 
contributed anything to the growth of the Dharma cult of later times. 

Therefore, admitting the fact of a relation between the liturgical works 
of the Dharma cult with those of later Buddhism, what we can say is that it 
bears only a faint relation to Buddhism and that the cult as a whole belongs 
to religious systems other than Buddhism. These religious systems also served 
as accretions on a kernel which was basically primitive and proletarian, as 
we shall presently see. 

In Vedic literature the word dharma is used denoting various personi- 
fied forms.” In Brahmanical mythology, Dharma is sometimes a separate 
deity (virtue, personified as a bull, dog or dove and identified with Visnu 
or Prajapati) and sometimes another name of Yama and Yudhisthira. No 
representation of an independent deity called Dharma is known.” 
Yudhisthira is worshipped in Madras region as Dharmaraja whose cult can- 


not, however be related to the Dharma cult of Bengal." In the liturgical 


texts of the Dharma cult, however, the tradition of Dharma’s identity with 
Yama scems to be very popular. TE 

Dharma's association with the tortoise reminds us of the tortolse incar- 
nation of Visnu. Dharma is often called Svarüpanarayana. In the Dharma- 
mangalas we come across not only Dharma in the form of Visnu of dark blue 
colour with four hands each containing the conch-shell, disc, mace and lotus, 
but also descriptions of the ten incarnations of Visnu in the forms of the ten 
incarnations of Dharma. Vaisnavite myths and legends, found in the epics 
and Puranas, are sometimes attributed to the god Dharma. The identifica- 
tion of Dharma with Rama in the Dharmamangalas has been brought about 
mainly through the mediacy of Hanuman. But the tradition of Dharma’s 
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identity with Visnu or Rama appears to be less popular than the tradition of 
his identity with Yama, Sürya and Siva. The Brahmanical gods whose in- 
gredients have mostly been absorbed by Dharma are these deities as we shall 
see later while dealing with the cult of Kalarkarudra. 

Panchanan Mandal and Sukumar Sen'* suggest that the cult of the 
Vedic and Iranian Sun-god, Vedic Varuna, the war-god of such peoples as 
the Doms and Gandalas, and several other deities, mostly non-Vedic, contri- 
buted to the origin and development of the Dharma cult. K. P. Chatto- 
padhyay'* lays greater stress on Dharma’s relation with Vedic Varuna and 
the latter’s association with the Sun. He also brings the Dharma Pennu of 
the Khonds and Dharma of the Santals in relation to the Dharma cult. As 
to the Solar origin of Dharma Thakur, Sukumar Sen observes: ‘“Those who 
have studied this cult in letter and in practice will find out readily that 
Dharma is the sun-god. The tortoise (Karma, Kaśyapa) as the symbol or 
emblem of the (rising ?) sun is probably a non-Aryan concept. But the 
identification of the tortoise with the sun appears early in Indo-Aryan 
religion, at least as carly as the Satapatha Brahmana (V11.5.15). As an 
Aryan god, the sun moves in a chariot. So does Dharma. As a matter 
of fact the ceremony of Rathayatra was originally connected with Dharma. 
Like the sun-god Dharma cures incurable disease like leucoderma. The 
sun-god has a bird as his vahana and the god of death (Yama) is his son. 
Dharma’s direct creation Uluka (owl) combines the two personalities. The 
monkey cult was originally associated with the sun worship. In the cult of 
the Dharma, Hanuman is his factotum. Dharma is also the Iranian sun-god. 
He wears boots, dresses like a warrior and rides a horse." 

So far as Sen’s observation is concerned, the Aryan-Nonaryan question 
appears to be redundant. As regards the Rathayatra festival, D. C. Sircar^* 
observes that it is popular in the religious life of South India and it seems 
to have been brought to Eastern India by the South Indians. 'The Ganga 
kings appear to have popularised the Rathayatra at the Puri temple and the 
practice seems to have spread to other Vaisnava temples in these parts. But 
the Rathayatra festival is more primitive and it was connected in different 
parts of the world with rain magic as Frazer has rightly shown in his 
magnum opus, The Golden Bough. The relation between the Rathayatra 
and rain magic is amply indicated in the Nepalese Buddhist tradition which 
has a close bearing on the Natha cult. S. Levi in his Le Nepal has recorded 
the tradition that once Goraksa came to Nepal in search of his guru 
Matsyendra who was no other than Avalokitesvara Padmapani, but as the 
mountain was difficult to access he tied nine serpents with a tortoise (the 
symbol of Dharma) and sat on them, as a result of which there was drought in 
the valley for long twelve years. Then Matsyendranatha was cleverly brought 
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by the king in Nepal and his presence caused rain in abundance. According 
to another version, Goraksa, being offended in Nepal, imprisoned the clouds 
and put them under his seat for twelve years, asa result of which there was 
drought and famine. By chance Matsyendra was then passing through Nepal 
and having seen his guru when Goraksa stood up the clouds were let loose 
and there was rain in abundance. Thus Matsyendra, in the form of Avalo- 
kitegvara Padmapani, came to be regarded with universal respect in Nepal 
as the bestower of rain, and his deed is celebrated, still to the present time, 
by the famous Rathayatra.” Dharma Thakur's connection with agriculture 
and rain is also very well-known. Sen has pointed out that Dharma is god 
of water as well and that barren women are bestowed with the gift of progeny 
by him when worshipped with austerities. 

Referring to the Dharma cult of Bengal, Prof. Suniti Kumar Chatterji 
observes: “He is also a god of agriculture, and in Bengal we have a strange 
conception of Siva as a farmer, a conception not found elsewhere in India, 
which appears to be an extension of this aspect of the divinity Dharma to 
Siva when the latter came to be identified with the former. I have to note 
one very special thing about Dharma: his great annual festival is every- 
where accompanied by ritual dances, and sometimes by mimicry and drama: 
without these dances by his worshippers (who usually take up a vow and 
observe strictly some regulations in living for a month), this annual festival 
(gajan, from garjana, as it is called) cannot be held. These dances are accom- 
panied by songs, and are performed by troops of devotees.”** According to 
Prof. Chatterji these features have very little to do with the so called Aryan 
or Sanskrit culture, the way of life of the higher caste Hindus. He also sug- 
gests that we should look upon the very respectable Sanskrit name dharma 
with suspicion and may ask ourselves whether the name is a Sanskritisation 
for some original non-Sanskrit name which had a similar sound with the 
Sanskrit word. An easy Sanskritisation of the Kol name durom, duram or 
daram into Dharma is quite possible.” t 

According to Sukumar Sen, “Saiva Natha cult was not entirely uncon- 
nected with Dharma worship. The four early Natha Siddhas are mentioned 
in the cosmogony of the Dharma cult as directly created from the ashes of 
the body of Dharma. Durlabha Mallika’s version is the earliest available 
form of the Mainamati-Govindacandra legend. Therein we find the cosmo- 
gony peculiar to the cult of Dharma fully implied. Another point of contact 
between the two cults is the wearing of the symbolic footprints or foot gear 
(paduka) of Dharma by the Natha Siddhas as well as by the Dharma priests 
(pandita). 5 | 

Sen also observes: "Dharma is predominantly a war-god of fighting 
tribes like the Dom and others. According to the tradition recorded in the 
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ritualistic treatises Sada, the Dom, was the first to worship Dharma. Next 
man was Asoya, the Garal (Candala). The latter is said to have offered to 
Dharma ‘tanks of wine’ and ‘hillocks of rice cakes’: madyer puskarni dila 
pister jangal. Sacrifice of animals such as goat, duck or pig is made even now 
in the annual gajana ceremony of Dharma. Wine and rice cakes are also 
offered. At some places the image is bathed in wine just before the com- 
mencement of the ceremony. The genuine priests of Dharma generally 
belong to the Dom or Garal caste and comparatively rarely from other castes 
such as Bauri, Dhopa, Suri, etc. Dharma was the god that was pleased only 
with the most cruel austerities. One had to burn incense over head, to 
walk over live-coals, to pierce the most delicate parts of the body with iron 
spikes, even through the chest before the deity relented and offered the 
desired gift of son. The hardest penance was self-immolation (hakanda), 
when the devotee cuts off his own head. The cult of Dharma is the quin- 
tessence of the natiye culture both spiritual (religious) and material. All 
minor native deities such as Basali, Janguli (ie., Manasa), various Ksetra- 
palas, Dakinis and Sakinis gathered round Dharma as his courtiers (avarana- 
devatà) and thus obtained general recognition and worship. The legend 
about the origin of the cultivation of rice has insinuated itself into the grand 
ceremony (i.e., gajana). Other native industries also, such as production of 
molasses, smelting of copper and iron, etc. have not been overlooked. ‘Thus 
in the elaborate gajana ceremony we witness the slow emergence of early 
Bengali culture in its main aspects."^* 

The gajana rituals are performed mainly, if not exclusively, by the 
proletarian peoples. Besides the most cruel austerities inherited from primi- 
tive religious belief," and collective dancing, singing and drumming, which 
are also legacies of primitive magical practices, the gajana rituals contain 
the professional characteristics of the simpler peoples. According to the 
followers of the Dharma cult there are five ages—Setai or golden, Nilai or 
silver, Kamsai or copper, Ramai or iron and Gomsai or age to come. This 
metallic classification is significant. In the liturgical texts of the Dharma 
cult as well as in the verses recited during the gajana of Siva and Dharma, 
we have accounts of the origin of corn, Beta, double drum (Dhaka), conch 
(Sankha), thread, copper, iron, earthen pots and vessels for incense and so 
is The word gajana appears to have been derived from garjana meaning 
‘Toar „Which reminds us of storm and thunder, and as such the ritual in 
its original character might have stood for rain-magic, the most important 
technique of food production. Since in ancient and medieval India the 
Tuus were mainly the centres of production, and not the cities of the 
VR hig iin is on the surplus supplied by the vllages, these cults 

e material culture and social institutions of the rural 
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proletariat. Long ago, Ram Comul Sen remarked that the word gajana was 
an abbreviation of gramajand meaning the villagers, things rural or rustic. 

According to Prof. Niharranjan Ray,* Dharma Thakur is basically a 
primitive tribal god and his present form is due to the intermixture of 
countless heterogeneous elements. The god Dharma has no fixed form. Some- 
times he is worshipped in the fom of a crude stone. Often unused phallic 
form of Siva is worshipped in the name of Dharma. The Dharma-stone bears 
the characteristics of the sun-stone and the phallus serving the purpose of 
rain and fertility charms. These functions are also shared by Siva whose 
agricultural character was mainly responsible for bringing the two deities 
under the same roof and for treating them as identical. That is why the 
aktis of Siva like Basuli, Candi, Durga, Parvati, etc. have been associated 
with Dharma who is frequently styled as Maheévara, Mahadeva, Devadeva 
and the like which are commonly used epithets of Siva. 

The gajana of Dharma and that of Siva have become identical. “In the 
book Adyer Gambhirá by Haridas Palit we have an elaborate account of 
the gajana of Dharma. Even a cursory glance on the verses that were sung 
with dancing and beating of double drums will show how confusedly Siva 
and Dharma have been mixed together in these ceremonies and the verses 
themselves are really fragments found in the liturgical works of the Dharma 
cult and the Sivayanas of Bengal. It is very interesting to note that this cere- 
mony of gajana is also found in some districts of East Bengal in the form of 
Nila Puja (Le. worship of the deity Nila), and this elaborate religious 
ceremony, which takes place in the last week of the Bengali year and takes 
about a week’s time to be completed, is never suspected by the people in 
these districts to be anything but a Hindu religious function primarily con- 
cerned with the Hindu deity lord Siva.” The fragmentary verses that are 
generally recited in connection of this function have striking affinity with 
the verses found in the liturgical works of the Dharma cult and also in the 
gàjana of Dharma of West Bengal not only in matter and spirit, but some- 
times in language also with slight deviations." : 

In the beginning of the nineteenth century, W. Ward saw the gajana 
and cadaka of Dharma in the villages of Pusuri and. Raikali. Since Ward 
had no idea about the existence of a distinct Dharma cult and the rituals 
of Dharma did not appear very different to him from those of Siva, he con- 
sidered Dharma Thakur to be another form of Siva. According to him, "a 


‘black stone of any shape becomes the representative of this god. The 


worshippers paint the part designated as the forehead and place it under a 
tree; others place the stone in the house and give it silver eyes, and anoint 
it with oil and worship it. Almost every village has one of these idols. A 
festival in honour of this god is observed by the lower orders . . . The cere- 
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monies as like those of the swinging festival with the addition of bloody 
sacrifices, the greater number of which are goats. At this time devotees 
swing on hooks, perforate their sides with cords, pierce their tongues with 
spits, walk upon the fire and take it up in their hands, walk upon thorns 
and throw themselves upon spikes, keeping a severe fast. The people who 
assemble to see these feats of self torture, are entertained with singing, music 
and dancing, etc."^* 

All the items mentioned by Ward are still in vogue and they are shared 
by the gajana and cadaka rituals dedicated nowadays mainly to Siva. These 
tWo sets of rituals stand in reciprocal relation and the one cannot be distin- 
guished from the other. We may rather say that the cadaka and kindred 
ceremonies are offshoots of the traditional gájana, and some of the consti- 
tuents of the latter like hook-swinging, etc. were absorbed and specialised 
by the grown offshoots. We can thus define the güjana as a very primitive 
ritual-complex surviving throughout the ages among the lower orders of 
society as well as among the tribal peoples which has always found expression 
with the growth of the proletarian cults in different parts of the country at 
different ages. 

Of the tribal cults and rituals of eastern India, supposed to have some 
bearing on this primitive ritual-complex, reference may be made to the 
Manda, Saharul, Ba-parav, Bate-ili, Phagu, Phagua, Soherai, Akhan-Sendra, 
Karam, Jitiya, Deothan, Jadura, Khaddi-paray, Paus-parav, Magh-parav and 
Cait-parav of the Mundas, Sahare, Sakrat, Baha, Maghsin, Eroksim, Mak- 
more, Batauli and Yamnana of the Santals, Saharul, Gramapuja, Gram- 
banda, Goera, Soharai and Karam of the Oraons, Karam, Goera, 'Tusu, 
Sarul, Maghi, Maghsim, Akham, Baha, and Sakrat of the Mahalis, Saharul, 
Des-sikar, Dalma-puja, Karam, Bandhna, Buru, Maghpuja, Tusu, Makar- 
samkranti, Pancavahini, Bardela, Deosali, Gram-devata Kudra and Visai- 
candi of the Bhumijs, Pati-Asadi, Garbhu, Cadak, Rakam, Maghi, Jitha, 
Vasumati and Mahadeo of the Malpaharis, Paus-parav, Magh-parav, Kharia- 
puja, Saharub, Baha, Gasapunya, Batauli, Gram-parav, Bandhana, Gohal- 
puja and Jemmama of the Hos, Sosabanga, Nav-jom, Karam, Jitia, Desai, 
Sohrai and Gram-thakur of the Birhors, Siva, Dak, Goera, Tusu and Maghi 
of the Koras, Baram, Bandhna, Jathel and Tusu of the Lodhas, and so on. 
The exact relation of these tribal cults and rituals with the primitive ritual- 
complex we have described as gajana has not been established. About 4° 
years ago, K. P. Chattopadhyay? in one of his valuable articles had estab- 
lished the common basis of Manda, Cadaka and Dharma cult. Others require 
to be worked out. poe] 

[ . Of the deities associated with this primitive ritual-complex, we can 
divide them on the basis of their class character. Connected with Dharma 
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are Bana and Baneévari, the god and goddess symbolizing the hoe, and the 
sisters of the latter Nandigvari, Sankhesvari, Dudheévari, Ghage$vari, 
Khageévari and Kureévari—all local deities. Of the Kaminyas or consorts of 
Dharma, we have Sasthi, the goddess of childbirth, Sitala, the goddess of 
small-pox, Manasa, the goddess of snakes, Dhavaladevi, the goddess of 
leprosy, Candi, Durga, Kali, etc. who were previously the consorts of Siva. 
In the Dharmapüjavidhana the following deities are mentioned as @varana- 
devatas who are connected with the gajana and other rituals of Dharma. 
They are Ganesa, Sürya, Siva, Visnu, Durga, Laksmi, Visahari, Bhairava, 
Basuli, Sarasvati, Kuvera, Sasthi, Bhagavatt, Vasumati Visalaksi, Vatukana- 
tha, Ksetrapalas, Brahmani, Mahe$vart, Vaisnavi, Varahi, Narasimhi, Indrani, 
Camunda. Brahma, Garuda, Visvakarma, Dvarapilas, Nandi, Kamadeva, 
Baneávara, Pandasura, Dikpalas, Svetapandita, Nilapandita, Kamsaripandita, 
Ramaipandita, Nine Agnis, Magarapandita, Kalu-ghosa, Bhattadharadhara, 
Bhaskara-nrpati, Sadhupura Datta, Tambuli, Uttararadha, Daksinaradha, 
Asoya-Candala, Adinatha, Dinanatha, Cauranginatha, Gorakhanatha, Pañ- 
cagauda, Gaude$vara, etc. Besides the major gods of the Five Cults (Paficopa- 
sana), the list contains the Bhairavas, the Matrkas, the Dikpalas, the 
Ksetrapalas, the Dvarapalas, the Natha teachers, the Panditas of the Dharma 
cult and deified human beings. From other sources we come across a new 
set of deities like Kalarkarudra, Kalagnirudra, Gambhira, Caraki, Hajara, 
Nilacandika, etc. These deities are especially worshipped in connection 
with the cadaka rituals and liturgical texts were also composed in their 
honour. 

That the gájana and cadaka dedicated to Dharma, Siva and other 
deities have a close bearing on the primitive conceptions of death and resur- 
rection is amply indicated by a few of the surviving rituals of Dharma Thakur 
which may be classified into five distinct groups on the basis of their 
contents. 

To the first group belong the simple vegetation and fertility rites which 
have given birth to the myths of the dying gods and mourning goddesses all 
over the world, the annual death and revival of the god symbolizing the 
annual death and revival of plant life. In many parts of Bengal the 
dead spirit of vegetation—Dharma, Siva or anything—is kept under water 
for the whole year in a pond, and during the gajana the image is recovered 
in which the power of life is ceremonially infused, as if the dead is brought 
back to life again, The throwing of images into water and the mourning for 
them recall the European custom of throwing the dead spirit of vegetation 
under the name of Death, Yarlis, Kostroma and so on into the water and 
lamenting over it. Keeping the vegetation-deity submerged under water !5 


a well-known and widely current form of rain magic, and we have many 
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instances in which certain stones are conceived as the rain-making god, and 
in the time of drought they are carried in procession and dipped in a stream.” 
A banana-leaf serves as the only garment of the priest performing the bath- 
ing rite of Dharma and this reminds us of the ceremonial nudity connected 
with rain and fertility charms. 

The ritual use of wine as the source of fecundity and rebirth is a signi- 
ficant feature in the rituals of Dharma. It is the fluid power that gives a new 
life to everything. Even in the Vedic hymns wine is regarded as the drug of 
immortality. Its life-giving power has given to it the name mrlasaiijivani 
that which enlivens even the dead. The magical use of wine, so common in 
fertility and funeral rites, also finds expression in the gajana of Dharma. A 
gigantic vessel of wine called bhandal is brought in front of the deity. 
Smaller vessels are also brought. Dances are held around the principal vessel 
and the participants become quite senseless which is caused sometimes by 
mere pretension, sometimes by the actual intoxicating effect of the liquor 
and sometimes by inhaling the smoke of powerful incense. In many places 
mock or actual fights are held among the participants for the possession of 
the vessel. In some villages of the Birbhum district the Dharma-stone is 
carried in procession to the house of a Sundi (belonging to the win e-making 
caste) who anoints it with oil and wine. At places again the actual task of 
brewing is performed before the god. Where Brahmanical influence is 
greater, milk is used instead of wine. Such wine rituals are also current in 
different parts of South India.'* 

Fire festivals connected with the ideas of death and resurrection form 
an integral part of the gajana ceremony. ‘These festivals consist of dancing 
around the fire, procession with burning torches, fire gymnastics, walking 
on the fire, jumping upon burning woods and so on and can be connected 
with primitive fire cults, relics of. which are found in the parallel European 
customs like May Fire, Bon Fire, Midsummer Fire, etc. Reference may be 
made in this connection to the Holi and Dewali festivals which are connected 
with primitive conceptions of death and resurrection and were based upon 
the observation of death and revival in plant life. In different parts of India, 
especially in many districts of Uttar Pradesh, Bihar and Orissa, fire festivals 
are held during the celebration of Holi and the ashes thus produced from 
the kindling of the fire are sprinkled on the ground for the multiplication 
of crops and fruits. 

The death and resurrection theme also finds expression in the ritual of 
an actual dead body which is connected with the güjana and cadaka of 
ee does a game is played with the head of a dead person. The 

d i a is also a ritual connected with corpse in which a human 
skull is anointed with vermilion and oil which becomes the occasion of a 
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collective dance in which the priests and devotees are the participants. The 
phallus of Siva which is kept for a whole year under the water of a pond is 
then recovered and worshipped. The head priest gives a show of the super- 
natural power he has acquired through such rituals by perforating his tongue 
and by other feats of physical endurance.*® 

It is generally believed that the gajana is the festival of Siva’s marriage 
with Devi or of Dharma’s marriage with Mukti and the participants called 
Bhaktyās or Bhaktiyas who take the vows of asceticism are the members of 
the bridegroom's party. But why should the jubilan. marriage party follow 
the custom of maintaining the traditional state of impurity by using mourn- 
ing dress made of unwashed raw cotton, by hanging around the neck a key 
which is the specific mark of death in the family, by eating sun-dried rice : 
self-cooked in a secluded spot which is done by the kinsmen of the dead, 
by abstaining from sexual intercourse, sleeping on the ground, allowing the 
hair, beard and nails to grow and so on which are exclusively funeral obser- 
vations? The common Hindu rule is that when a death takes place, the 
kinsmen of the dead must consider themselves as impure until the $raddha 
rite is performed. ‘This is called ASauca-palana or maintaining the state of 
impurity. The whole thing therefore appears to be a miming of a very pri- 
mitive ritual-mourning, centering round the myth of annual death and re- 
surrection of a vegetation deity, an Indian parallel of Adonis, Attis or Osiris 
who symbolized the spirit of corn, dying every year and again rising from 
the dead.’ 

Dr. Amalendu Mitra has collected important data from the Birbhum 
district of West Bengal regarding the cadaka of Dharma Thakur.” The 
main features of this cadaka, as recorded by Dr. Mitra, are hook-swinging, 
perforation of the tongue, fire-festivals, wine-vitual, cult of Bana Gosain or 
Bàneávara, collective dancing, and offering of small images of horse. The 
significance of some of these features, have been discussed above. 

Of the remaining features, cult of Banesvara deserves special mention. 
This cult in some places is also connected with the gajana and cadaka of 
Siva. Although worshipped as a god, basically Baneévara represents a weapon, 
an arrow (bana). The primitive custom of piercing the body with sharp 
weapons, of perforating the tongue, etc. commonly called Banfoda, has been 
rationalised through the conception of this deity. During the worship of 
Dharma, the image of Banesvara becomes the occasion of a ceremony of 
circumambulation. We have also a female form of this deity. As we have 
remarked above, this god was probably a primitive agricultural deity con- 
nected with hoe-cultivation, and in course of time he had developed a rela- 
tionship with other agricultural deities like Dharma or Siva. An arrow Or a 
spear-like instrument is considered to be the symbol of this god upon which 
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fruits and vegetables are thrown so that they get pierced. This rite may 
have some bearing on the aforesaid banfoda which is so common a feature 
of the cadaka and gajana of Dharma. 

Small terracotta images of horse are offered to the Dharma shrines and 
wooden horses also play a significant part in the gajana and cadaka of 
Dharma, but not in those of Siva. Small clay figurines of horse are also 
offered to the Pir shrines. In popular belief horse is the vehicle of Dharma, 
but this does not explain the custom, although in Vedic mythology horse is 
the vehicle of the Sun god, some of whose characteristics have been absorbed 
by Dharma Thakur, as we have seen above. The horse is connected with 
many a primitive belief, especially with those that were associated with ideas 
of fertility, as we find in the rituals of the A$vamedha or the horse sacrifice.” 
Sir James Frazer in his Golden Bough has given many examples of primitive 
agricultural beliefs and practices connected with horse and come to the 
conclusion that the horse represents the fructifying spirit both of the tree 
and of the corn, and hence the cause of the use of terracotta and wooden 
horses in the Dharma cult should be traced to such primitive fertility 
beliefs. 

The same motive also explains the use of cane in the gajana of Dharma. 
The cane is not only kept in the shrine, but during the festival the partici- 
pants pat the ground with canes in the name of Dharma. Imitations of beat- 
ing the imaginary enemies with the sticks are also made. These enemies 
are surely malignant spirits who cause harm to the community in various 
ways. Referring to similar customs observed elsewhere Frazer remarks: 
"It comes to be thought desirable to have a general riddance of evil spirits 
at fixed times usually once a year in order that the people may make a fresh 
start in life freed from all the malignant influences which have been long 
accumulating about them."^? In the cults of the South Indian village gods 
sticks and swords are used to drive away the evil spirits. The use of stick 
has some specific functions also, especially in the cases of natural and human 
productivity. Among different tribes of Southern India patting the ground 
by a stick is done in connection with childbirth and puberty rites.” The 
Oraon farmers before transplanting the rice-seedlings pat the ground with 
a stick evidently to infuse productive power into the earth.*? 

Prof. Chintaharan Chakravarti'? refers to a god named Kalarkarudra 
as one of principal deities honoured in the rituals of cadaka. This god is 
described in a few recent manuals“ as being like 10 million rising suns in 
splendour, having the sun, the moon and fire as his eyes, having the digit 
KAA di the locks of his matted hair brightened by the glow of light- 

carrying in two of his hands a bell and a sword, and with the other 
two forming the mudras of dispelling fear and granting boons. Terrible to 


338 


CULT AND RITUALS OF DHARMA THAKUR 


look at and laughing as thunder, this god is the dispeller of the fear of those 
that bow down to him. 

As his name implies, this god is the combination of three deities—Kala 
or Yama, Arka or the Sun and Rudra—who came to be known as Siva. One 
of the manuals which Prof. Chakravarti has used actually describes this god 
as the combination of Kala, Arka and Rudra. Of these, Kala the god of 
death is described as the destroyer of all animals, the giver of the desired boon 
to the devotee, the fearful, the knower of all religion, the Vaisnava, the son 
of the sun having a terrible face, four hands, huge feet, a black complexion, 
red and deep-set eyes, a big body, a bright lotus-like face, having a great 
buffalo as his carrier, having in his hands an iron mace, a net, wine and a 
staff, Arka (the sun) is described as the sea of endless qualities, the lord of 
all the worlds, having the red lotus as his seat, a jewel on the head, a reddish 
hue of the body, carrying two lotuses in two of his hands, and forming with 
the other two the gestures of dispelling fear and granting boons. Rudra is 
described as the lord of the universe, seated on the bull, the giver of boons, 
the dispeller of fear, three-eyed, five-faced, with his body besmeared with 
ashes, with a small drum and trident in his hands, with the head marked by 
the moon, and having a serpent on his neck. 

This Kalarkarudra is evidently a recent Brahmanical adaptation of 
Dharma under a new name supposed to connote the surviving principal 
deities forming the substrata of the earlier conception of Dharma Thakur as 
a composite popular deity. It has sufficiently been demonstrated in the pre- 
ceding paragraphs how the cult of Death (Yama or Kala), Sun (Arka) and 
Siva (Rudra) contributed to the growth of Dharma cult, and there is no 
need of repeating the arguments once again. 
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Temple Promotion and Social 
Mobility in Bengal 


HITESRANJAN SANYAL 


A. The Temples: 
A striking feature of the countryside of Bengal is the abundance of 
temples. Scores of temples in various stages of preservation abound the rural 
settlements. There are areas in Bengal, such as the south-western part of it, 
where temples are particularly numerous and are found in heavy 
concentrations.’ i 
Usually built of brick, the common permanent building material in 
this terraquous country, these temples are structures of modest or even small 
dimensions? The forms of these temples are simple and easily definable. 
‘The most important of these forms have been designed directly after the 
curvilinear form of the thatched huts of Bengal called chala and hence are 
known as chala temples? (Figures 1, 2 and 3). There is also the common 
north Indian type of temple, e.g. the sikhara.* The features of this antiquated 
and traditional type of temple are found to have been later extremely sim- 
plified, retaining only the bare essentials, viz., the cubical cella and the curvi- 
linear tower surmounting the walls of the cella (Figure 4). Miniature repre- 
sentations of this simplified stkhara form have been used as pinnacles called 
ratna in a type of temple the substructure of which was designed after the 
curved chala form (Figure 5). The type of temple designed by such a combi- 
nation is known as ratna. Among the rest, the flat-roofed dalan type 15 the 
most numerous. This is a modified form of the flat-roofed permanent residen- 
tial buildings. The major qualities of these temples are simplicity, freshness 
and spontaneity. These are also the qualities of the regional folk architecture 
of Bengal e.g. the chala from which the basic characteristic features of the two 
major types of temples, e.g. the chala and the ratna types have been derived. 
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It is due to this direct resemblance of the chala and the ratna temples with 
the regional folk architecture of Bengal that these temples have been marked 
as regional architecture of Bengal and these temples have been described as 
structures “appertaining to folk architecture "." 

The simplified version of the sikhara type was developed in Bengal and 
its examples are almost entirely confined to the Bengali-speaking region. 
Similarly, the particular form of the flat-roofed structures, which is known 
as the dalan type does not appear to have spread beyond this region. These 
two types, therefore, may also be termed as regional Bengali types of temple. 

Most of these temples were built by private individuals in their native 
villages, usually on a piece of land attached to their homestead or very close 
to it (Figure 5). Enshrining the family deity or the private deity of 
the founders, and being maintained by them, these temples are, no doubt, 
private temples. Yet, it seems that the founders preferred to locate their 
temples in an open and publicly accessible place. Thus, the temples are 
found to have been built in the outer fringe or in the outer courtyard of 
their houses or in a piece of land near-by or by the side of a public tank, and 
if possible close to the road so that the villagers and passers-by may easily 
have a full view of the temple which is considered to be the kirti, i.e; the 
achievement or the glory of the founder (Figures 4, 5 and 6; also explanation 
of these figures). In many cases the front door of the roadside temple opens 
right on the road or its front facade is fully visible to the passers-by (Figures 
3, 5 and 6). If proyision could be made by the founder, there may be a small 
piece of open court in front of the temple or around it (Figures 2 and 5) or an 
oblong hali with semi-permanent or permanent roof but open on the sides 
in front (Figures 3 and 6). These are meant for congregation of devotees on 
festive occasions. An affluent founder may have erected a wall, sometimes 
replaced by a series of smaller subsidiary temples, enclosing the court. How- 
ever, it is only in very rare cases that the temple is considered to be strictly 
private, located within the inner courtyard of the founder’s house and thus 
inapproachable to the people. 

As private places of worship these temples form a part of the daily life of 
a small section of the villagers. Yet, the temples seem to have a much wider 
social relevance. Situated in the open and publicly accessible places these 
temples are regularly visited by the villagers, who, as a matter of practice, bow 
to the deity while passing by the adjacent road (Figure 5; also explanation of 
this figure), offer puja and participate in the festivals and functions organised 
in honour of the deity. Thus, the temples cater to the socio-religious needs of 
a large section of the rural population and at the same time function as a link 
between the founders of the temples (i.e., the comparatively prosperous and 
prominent section in the society) and the rest of the rural population. 
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p. Chronology : 

Nearly fifty per cent of the temples found in Bengal are definitely dated 
by inscriptions which are found to be affixed on the wall, usually on the 
front facade. The majority of the rest are also datable. It is possible 
to ascribe them to a comparatively broad spectrum of time-limit of ten to 
fifty years on the basis of certain evidences. These may be gathered from 
the papers of the founders’ families and the documents related to the temples 
as well as by means of a comparative study of the formal and decorative 
features with those of the dated and datable structures. 

These evidences indicate that the regional styles of temple-building 
in Bengal had started from the second half of the 15th century. 'The number 
of these temples gradually incrcased till the second half of the 18th century. 
There seems to have been a phenomenal proliferation of temple-building 
during the second half of the 18th century which continued till about the 
end of the 19th century. As a matter of fact, nearly eightyfour per cent of 
the existing temples were built during these one hundred and fifty years. 


C. Social Importance of Temple-Building : 

Temple-building was a very important form of social service in tradi- 
tional society. At the same time temples represented the wealth and social 
power of the founder and were also a medium of spreading and consoli- 
dating influence. If the temple was dedicated to a village deity or a deity 
who is held in esteem by the people of the area, the founder gained special 
prestige. Throughout the year the villagers offer puja in the temple on their 
auspicious occasions such as marriage, child-birth etc., or simply for the 
purpose of earning religious merit, or when they intend to propitiate the 
deity for temporal reasons. They congregate around the temple on occasions 
of the festivals organised in honour of the deity. In cases of festivals such as 
Sivaratri, Doljatra, Rathjatra, Ras, Kali and Durga pujas and the major 
annual festivals, villagers offer pujas to the deity and freely participate 11 
the functions related to the festivals. Besides, people belonging to the func- 
tional castes of the villages had definite personal involvement ™ these 
festivals. They supplied articles necessary for the festivals or performed 
certain functions and in exchange received gifts and presents mostly in ae 
or grants of land. For example, the Malakar, i.e. the gardener supplied 
flowers and garlands, the Gop, i.c, the milk-man supplied milk and curd, 
the Mayra, i.e., the confectioner supplied sweetmeats, the Muchis, who are 
the cobblers, beat the drums and bells, and the blacksmiths, 1.c., the Karma- 
kars, decapitated the animals for sacrifice. A prosperous founder may have 
provided for elaborate nityapuja, i.e. daily service in which case all the castes 
except the last one or the majority of them were required to be present 
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in the temple for supplying articles or performing their duties. In exchange 
they were usually given grants of land known as chakran or service grants. 

It is due to the reason of popular participation that the private temples 
were rarely built within the compound of the founder's residence. Situated 
on an open or easily accessible place, the private temples attract the notice 
of the passers-by who almost invariably stop before the temple at least for 
a while and bow to the deity before proceeding for their destination. It is 
in these ways that private temple assumes public significance and the 
founder of the temple becomes a man of importance in the eyes of his fellow 
villagers. 

‘Thus, socially the temples served as a medium of spreading influence 
and acquiring power as also of consolidating the position of cminence among 
the people. Temple-building, therefore, must have been very important to 
all classes of founders. However, it assumed particular significance in the 
case of the founders belonging to the successive lower castes of the Nabasakhs, 
intermediaries, Ajaichals and Antyajs.° Handicapped by their low social 
position these people were constrained to remain far behind the upper castes, 
i.e. the Brahmans, Baidyas and Kayasthas in the social scale. 'l'emple-build- 
ing helped them to project a new image of superiority of their own as well 
as of their castes before the society; an essential step in their attempts to 
outgrow their low social position whenever these castes had grown in im- 
portance as entrepreneurs, traders or landholders. 


D. Technical Features of the Temples: 


The basic traits of the plan of the regional Bengali temples appear to 
have been derived directly from the plans of the huts whose outer forms 
were adopted in designing the outer forms of the chala and the ratna temples. 
In other words, the plans of the buildings meant for residential purposes 
were adopted to design the layout of buildings to be used for worship of 
deities by individuals or small groups and other allied functions [Figures 7: 
8, 9 (à), 10 and 11 (a)|. However, like the outer forms the formal architectuxal 
plans were modified in a number of different ways. These modifications 
have given rise to a wide range of variations as a result of which the plans 
remain divided into several small groups and subgroups [sce, for example, 
Figures g(a) and 11(a) for variations of one single form as represented in 
Figure 7]. 

. .. While the basic features of plan and outer form were derived from the 

indigenous popular sources, the constructional aspects of the buildings were 

taken from the architecture introduced in Bengal by the Muslims. The 

Muslims had brought with them from West Asia a very great tradition of 

architectural accomplishment and the advanced technology of arcuate 
MORTE 
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construction. The arcuated methods of construction and architectural 
elements such as the true arch, dome and vault were adopted by the Hindu 
builders for construction of temple structures. These were made to conform 
to the different variations in plan the basic traits of which were taken from 
the indigenous huts made of mud walls and thatched roof on bamboo frames 
[Figures g(a), (b), (c), 10 and 11(a), (b), (c)]. Such an attempt was actually an 
exercise for effecting a compromise between the two sets of divergent 
elements derived from entirely different socio-cultural and architectural 
traditions. This was done in a number of different ways resulting in a wide 
range of variations in designing the internal roof of the structures [Figures 
g(a), (b), (c, 10 and 11(a), (b), (c). Even major variations were made 
in designing the internal roof of identically shaped spaces [compare Figures 
g(a) and 11(4)]. 

With these basic features of plan, construction and outer forms the 
regional Bengali temples are actually a conglomeration of elements derived 
from two widely divergent sources, one indigenous and the other West 
Asian. The indigenous sources may be divided into two categories. The first 
category was the folk architecture of Bengal and the second category is the 
simplified version of the antiquated sikhara which was also used in design- 
ing the superstructure of the ratna temples. The practice of assembling 
different features of plan, construction and outer form derived from these 
divergent sources had started at the initial stage of temple-building in the 
second half of the 15th and the 16th century. It is curious that the continu- 
ous practice in temple-building in permanent materials with the help of the 
advanced technology of arcuation till the end of the 19th century and even 
later did not lead to the development of integrated schemes of construction 
based on ethical architectural practices. Throughout the. entire period the 
problems arising out of an artificial combination between the indigenous and 
exogenous elements persisted. The construction did not follow from the plan. 
The different clements of construction were adjusted to the different varia- 
tions of the plan in a slipshod manner [Figures g(a), (b), (€), 19 and 1 1 (a), (b), 
(c)]. On the other hand, the outer forms do not follow from the construction. 
The indigenous chala outer forms were obtained by modelling the surface 
above the inner roof, In other words, the internal dome or the vault, and the 
outer form have no organic relation with each other; the outer form is actually 
a very thick and heavy surmounting element which is artificially designed on 
the lumps of bricks and debris fixed with mortar on the internal roof [Figure 
9(a), (b)]. The sikhara form was obtained in a similar manner on a domed or 
corbelled interior [Figure 11(c), mark the pinnacles which represent the 
sikhara in miniature]. The problem seems to have been much more acute 
in the case of the ratna temples. ‘The chala substructure and the super- 
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structure composed of self-contained sikhara-ratnas are combined together 
artificially by placing the latter on the roof of the curvilinear chala sub- 
structure (Figure 5). In the cases of the multi-pinnacled structures one or 
more self-contained storeys which may repeat the features of the sub- 
structure are added to accommodate the increased number of ratnas 
[Figures 6 and 11(¢)]. 

From the technical point of view the history of the regional temple- 
building in Bengal extending for over four hundred years is an account of 
stagnation followed, in certain respects, by degenerated practices. The prob- 
lems, which at the beginning arose from the attempts to combine elements 
derived from divergent traditions into new architectural designs persisted 
throughout the entire period; the temples built at the beginning and at the 
end suffered from similar deficiencies. They never received proper attention. 
All that was done was to find out ways and means to bypass the problems, 
Walls were made inordinately thick and the elements of internal roof con: 
struction were multiplied and made heavier in order to make them fit to carry 
the enormous dead load impinged upon them by the heavy and solidly built 
superstructure [Figures g(a), (b), (c), 10 and 11(a), (b), (c)]. Architecturally 
this does not make sense; intellectually it is a naive approach. Even the 
great proliferation of temple-building from the middle of the 18th century 
did not give any impetus for the improvement of the temples in respect of 
architectural technology or external design. In fact, comprehension of the 
technical features deteriorated with the proliferation of temple-building and 
the consequent boom in the architects’ profession. 

i The architects of the temples appear to have failed to realise the poten- 
tiality of the techniques and methods as well as the aesthetic potential of 
chala form. Curvilinear Bengali chala form was also adopted in the Mughal 
and Rajput architecture in designing a particular type of chhatri which is 
known as Bangali chhatri after the region of its origin eg- Bengal. 
The methods and techniques of construction were same as those of the chala 
temples of Bengal. Hence the problems were also same in both cases. How- 
ever, the north Indian architects succeeded in outgrowing the problems of 
incongruity arising out of the combination of divergent elements. They con- 
verted the external chala form into a thin shell the construction of which 
followed the lines determined by the internal vault. But the Bengali archi- 
tects failed to grapple with the problem. Apparently, the outer forms and 
the available methods seemed incommunicable to each other. ‘The Bengali 
architects stopped at the point. Their patrons, including the emerging lower 
caste merchants, entrepreneurs and artisans did not feel any urge for better 


and integrated constructions. They were content with the available forms 
and constructions. 
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E. Proliferation of Temple-Building: 

About eightyfour per cent of the existing temples which may be ascribed 
to the period between the second half of the 15th and the end of the 19th 
century were built during the last one hundred and fifty years, i.e., during the 
second half of the 18th century and the 19th century. There seems to have 
been a phenomenal proliferation of temple-building during these hundred 
and fifty years (Table 1). This proliferation indicates certain important 
changes in the sphere of social leadership. A large section of the founders who 
had brought about and continued the proliferation came from the lower 
rungs of the society. Occupationally they were small or modest landholders. 
merchants, manufacturers, substantial farmers, and professionals. In terms 
of the local caste hierarchy of Bengal they belong to the successive lower 
ranks of the Nabasakh, Ajalchal, intermediary and Antyaj caste groups. These 
people were, no doubt, in the field of temple-building from the very begin- 
ning, but their contributions towards temple-building had never reached 
significant proportions till the second half of the 18th century. The largest 
contribution toward temple-building was made by the upper caste land- 
holders during this time (Table 1). The sharp increase in the participation 
of the people from the lower rungs of the society drastically changed the 
situation by divesting the upper caste landholders of their position of pre- 
eminence in the field of temple-building. On the other hand, the consistently 
high rate of temple-building by the comparatively ordinary and. socially 
handicapped people indicate that temple-building had become a part of a 
broad-based social movement through which people from the lower strata 
of the society had been trying to move up to eminence and acquire social 
power. 

These changes do not seem to have any impact on the technical aspects 
of temple-building. The number of the temples, no doubt, increased 
immensely because of the participation of much greater number of founders. 
However, the increase resulted only in the multiplication of variations 1n 
plan, construction and outer forms which, in many cases, indicate degenera- 
tion of skill. This juxtaposition of qualitative stagnation, and immense 
quantitative growth and proliferation of variations is indeed a curious 
phenomenon. Architecturally it is difficult to explain. Because all the factors 
necessary for architectural evolution were present. The forms had potential 
for developing into higher architectural, expressions, the techniques 
followed were highly developed according to contemporary standards, the 
materials used were well-kilned brick and lime mortar, and above all there 
was a consistent high demand for temple-building for at least one hundred 
and fifty years. Yet the quality of the structures did not improve. However, 
the relationship of the proliferation of temple-building with the social change 
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marked by the emergence of new groups of patrons from the lower rungs of 
the society makes it a significant social phenomenon. The reasons for this 
curious development in the field of temple-building, therefore, may be traced 
in the developments in the society in terms of the changes that had been 
occurring since the second half of the 18th century. 

The new aspirants for higher social position and leadership who had 
been coming to importance from the second half of the 18th century included 
people from both the higher and the lower caste groups. The people from 
the upper castes were mostly landholders. They enjoyed the privileged 
position formed by the high social standing of their castes and the honour- 
able occupation of landholding. There were also landholders among the 
lower caste groups e.g. the Nabasakh, intermediary, A jalchal and Antyaj 
castes. However, originally most of them were traders, manufacturers or 
peasants. These occupations, traditionally associated with the Nabasakh etc. 
castes, were not considered to be respectable in the traditional society. 
Naturally, the rise of the Nabasakh etc. castes to social importance and 
leadership involved a much stiffer ascent and a more elaborate process which 
included the strenuous effort to project a refined image of the castes before 
the society. This is exactly why temple-building, which is an important 
means of acquiring social eminence in the traditional society, had, in the 
case of the aspirants from the Nabasakh etc. castes, a much wider social signi- 
ficance than their upper caste counterparts. 

Yet, both the upper and the Nabasakh etc. castes patronised the same 
sort of architecture. The higher social standing of the upper castes when 
confronted with the new challenge to their monopoly of social leadership 
from the lower rungs did not lead to the development of a different ideal of 
architecture which could distinguish substantially their efforts from those 
of the Nabasakh etc. castes. On the other hand the Nabasakh etc. castes 
are found to have been content with the same sort of architecture "apper- 
taining to folk architecture" which had flourished mainly under the patron- 
age of the upper castes, even in their attempts to build up a new image of 
eminence. It may be argued that the Nabasakh etc. castes were inclined to 
follow the landholding and socially and culturally superior upper castes in 
their efforts to establish superiority. This would fit into what M. N. 
pnivas had described as the general trend in the process of Sanskritisation 
ens ee. aspirant castes from the lower rungs of the society 
Pie eund e high Brahmanical ideal by imitating the manners E^ 
Nabasakh etc du M UMS Ste, evidencet to show that 
peers oa m were capable of deviating and actually did deviate d 
Bion Mi. e practices upheld by the upper castes. This will be evid en 

€ patterns of preference of the two major caste groups with regard 
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Fic. 1 Huts, Midnapore district Tic, 2 Siva temples (1768-1773) 
Ganpur (Birbhum) 


d 


Fic. 4 Gopesvara Siva temple (1732); 


Fic. 3 Krishna Ray temple (1685), ee basthapur (Burdwan) 


Khanlla (Howrah) 
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Fic. 6 A group of temples (late 18th cent.), Bawali (Twentyfour Parganas) 
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Fic. 11 (d) Plan, Sridharanatha temple mid 
19th. century), Kharar (Midnapore 


1 (c) Transverse section, above temple 


Fic. 3 
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to the choice of the types of superstructure and themes of figurative orna- 
mentation of the temples during the period of the great proliferation of 
temple-building. While the upper caste founders consistently preferred the 
chala type more than any other type of superstructure, the Nabasakh etc. 
castes are found to be increasingly discarding the chala type and switching 
over to the symbiotic ratna, antiquated sikhara and the ordinary dalan types 
in their choice of superstructure (Tables 2 and 3). With respect to the choice 
of themes of ornamentation too, the two major caste groups are found to 
represent opposite trends. The upper castes showed increasing preference for 
. the secular motifs. Conversely, the Nabasakh etc. castes showed much greater 
interest for the religious themes. 

The points of similarity and divergences between the temple-building 
of the established upper castes and that of the emerging groups of aspirants 
from the lower rungs of the society assume significance because of their 
direct relationship with the process of social change which had brought 
about the proliferation of temple-building in Bengal. Apparently, the 
differences served to distinguish the efforts of one group from that of the 
other. Such distinctions were important for the Nabasakh etc. castes. These 
must have helped them to build up a new identity of their own which was 
marked not only by significant deviations from the practices of the upper 
castes but also by a strong inclination to outgrow the direct expression of 
the folk idioms. However, so far as temple-building is concerned, their urge 
for social distinction seems to have been satisfied with limited achievements 
only. The new aspirants failed to usher in a process of architectural evolution 
by utilising the potentials of the forms and methods and techniques of cons- 
truction. In the ultimate analysis this limitation seems to be the opposite 
side of the same model. The reasons for this dichotomy in the temple- 
building of the aspiring lower castes may be traced in the circumstances in 


which their movements originated and in the nature and character of these 
movements. 


F. Social Mobility in the Traditional Society: 


The Nabasakh, intermediary, Ajalchal and Antyaj castes form the suc- 


cessively lower caste groups remaining below the Brahmans, Baidyas and 
Kayasthas who collectively constitute what is known as the upper caste group. 
Occupationally, they are peasants, artisans and traders. These occupations 
were neither considered honourable, nor in the context of a localised market 
economy were these occupations particularly those of the peasants and the 
artisans, profitable. Their low social position was largely dependent on 
occupations traditionally assigned to them as well as pursued by them in 
the absence of alternative job opportunities. It was, therefore, difficult for 


354 


TEMPLE PROMOTION AND SOCIAL MOBILITY 


them to emerge as a viable social force effectively changing the social condi- 
tion in their favour. In the ultimate analysis, change of occupation was the 
starting point of social change. The other sources of social change e.g. ac- 
cretion of wealth, control over land (the primary means of production) and 
political power could be acquired after they had changed their traditional 
occupations to more lucrative ones. 

However, change of occupation seems to have been extremely difficult. 
The difficulties will be evident in the following observations of N. K. Bose 
with regard to the reasons for continuity of caste in India, through centuries: 

(1) In an economy of relative scarcity, particularly when there were 
swift changes of rulers, the rules of caste were devised in a manner 
so that various communal groups were woven together into a 
network of mutual interdependence. 

“(2) Competition Was positively discouraged. An artisan or priest 
could seek protection of the king or of the local college of 
Brahmins or even the caste or village panchayat if he were 
threatened by competition by amy one who infringed upon his 
preserve."* 

Under these circumstances it was difficult for an individual or a group 
to change a hereditary occupation with which each caste was invariably 
associated, and in most cases, was their monopoly. Prevailing occupations 
were few. An attempt to change occupation by anyone would be tantamount 
to infringement upon the monopoly of others and would, therefore, be likely 
to be resisted. Besides, in view of the system of interdependence, change of 
occupation would involve a series of fresh adjustments with various caste 
groups which was a difficult task to perform. 

Despite these difficulties and discouraging factors some data show that 
occupational mobility was not altogether unknown. On the evidence 
furnished by the work of the late 16th century Bengali poet Mukundaram 
Chakravarty it appears that groups of people from the pastoral caste of the 
Gops and the oil producing and trading Telis could switch over to agricul- 
ture? Similarly, the mid-18th century Bengali poet Bharatchandra Ray 
Gunakar’s reference to the Chashi (cultivating) Kaibarttas and Chasha 
(cultivator) Dhobas indicates that some of the fishing Kaibarttas and washer- 
men Dhobas could have abandoned their respective traditional occupations 
and resorted to agriculture as new sub-castes or castes."” f 

‘These examples of occupational mobility indicate that agriculture was 
the refuge for the spill-overs from other functional castes. It is perhaps 
mainly due to the availability of potentially arable land and, even, perhaps 
a favourable man-land ratio, now lost in overpopulated Bengal, that agri- 
culture could accommodate newcomers. 'To this might be added the general 
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sense of security enjoyed by the peasants during the Mughal period. So long 
as the peasant could pay the rent and the various taxes and imposts and 
fulfil the various other customary local conditions by which he was bound 
it was not generally possible for the landholder to dispossess him." 

Generally speaking agriculture was not a profitable occupation during 
the Mughal period. Yet, the agriculturist Gops who later came to be known as 
Sadgops and the Chasi Kaibarttas appear to have made their change of occu- 
pation to agriculture the starting point of rise to eminence before the middle 
of the 18th century. They extended their activities to establish control over 
land and agriculture in the respective areas of their concentration where 
their leaders had succeeded in acquiring political power at the local level.” 
It is this combination of economic strength and political power in the areas 
of their concentration which placed the agriculturist Gops and the Chasi 
Kaibarttas in a position of advantage vis-a-vis the other castes including the 
Upper castes and ultimately helped them to raise their social position in 
terms of the local hierarchy of caste. 

However, such cases of combination are rare. Moreover, agriculture 
itself did not mean prosperity. Rent was quite high. To this were added 
Various other cesses and exactions, imposed by landholders.'5 After meeting 
the demands of the landholder, the peasants were hardly left with anything 
more than could be required to meet their bare necessities. In fact, their 
condition "generally approximated to the lowest possible levels of subsis- 
tence* and they were compelled to be in almost perpetual debt with the 
village money-lender and to depend on the landholder while in distress.” 

The political and economic developments of the 18th and 19th. century 
helped both in expanding the scale and accentuating the pace of the mobility 
movements of the lower castes, Opportunities came primarily through the 
expanding trade of European commerce and consequent increase in the 
demand for the industrial products of Bengal. This enlarged the scope for 
alternative job opportunities of the different functional castes including the 
agriculturist castes. Till the 18th century agriculture y 
for dissidents from the other functional castes, 
textile, silk, sugar and the expanding inl 
rice, salt and iron, brass and bell-metal ware 


vas the only occupation 
Increased demand for cotton 


d E arber caste of the Napits involved in the production of silk 
and trade in this article; the menial caste of the Chandals in brass and 


bell-metal industry and trade;? the oil-pressing and oil-selling Telis and 
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Kalus in iron smelting;" and the Chashi Kaibarttas in iron trade and small- 
scale engineering enterprises," and the Telis, the betel nut-selling Tambulis 
and the liquor-manufacturing and selling Sunris in inland trade in salts, 
rice and jute.” 


G. Corporale Social Mobility Movements and Temple-Building: 


‘The new economic opportunities and changes in occupation helped a 
large section of the Nabasakh, Ajalchal, intermediary and Antyaj castes to 
acquire prosperity. Many of these new rich were ultimately interested in 
land rights. hey wanted to acquire the title of zamindar which gave them 
control over land and the power and prestige which followed it^* The 
opportunities to realise this ambition were created by the successive revenue 
reforms of the East India Company's Government in Bengal which culmi- 
nated in the Permanent Settlement of 1793. 'These reforms gradually broke 
the old and large landholding families and replaced them by numerous 
small landholders as well as created a large body of subinfeudators whose 
rights and privileges were nearly the same as those of the zamindar by which 
title the subinfeudators were also popularly known." 

Another important aspect of the 18th and 19th century rise of the 
Nabasakh etc. castes will be evident from their literary contributions. 
From about the middle of the 18th century reputed poets belonging to the 
lower castes are found to emerge. Some of these poets have acquired notable 
positions in the history of Bengali literature. 

The lower castes’ rise in the field of literature was marked by the 
introduction and popularisation of new literary forms such as the Kabi, 
Akhrai, and Jhumur songs and the operatic composition of Jatra. The 
literary achievements of the Nabasakh etc. castes were mostly confined to 
thesc new literary forms. The most important of these literary forms is the 
Kabi poetry which was meant for singing. There were, no doubt, upper caste 
Kabiwalas (i.c. composers of Kabi poetry and Kabi songsters). But the 
majority of the reputed Kabiwalas came from the Nabasakh, Ajalchal and 
intermediary castes and even from the Antyaj castes.” In terms of patronage 
the Kabi poetry and songs were much more broad-based than the Mangal- 
kabyas, the popular narratives in verse describing the exploits of the different 
gods and goddesses. The patrons of the Kabiwalas were both rural landed 
gentry as well as the rising commercial community of the urban centres 
such as Calcutta, Srirampur, Chandannagar and Chinsura.* In fact, 
all the new forms of literary accomplishments which had emerged and 
developed during the 18th and 19th centuries had a very wide 
demand in the riverine nodes of European commercial interest. 

No new form of architectural design developed in the 18th century. 
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But the different trends in temple-building during the 18th and 19th century 
indicate that the Nabasakh etc. castes had become a conscious and self-con- 
fident group of aspirants who had been trying to assert themselves socially. 
This will be evident from their high rate of contribution towards temple 
building, greater inclination for decorated fagades than the upper castes, 
choice of the types of superstructure and themes of ornamentation and in 
the increasing tendency for getting their names recorded in the inscriptions 
of the temples. The last phenomenon is also evident among the architects, 
belonging to the Ajalchal, intermediary and A ntyay castes who demonstrated 
an increasing tendency to have their names and the identity of their places 
of residence recorded in the inscriptions of the temples many of which did 
not contain the names of the founders even. 

The sharp increase in the contributions of the Nabasakh etc. castes 
towards temple-building during the second half of the 18th century meant 
an end of the predominating position of the upper castes in the field of 
temple-building. This very important means of mass communication, and 
social control over the people gave them access to social power which was 
hitherto dominated, even virtually monopolised, by the upper castes, who 
had the natural advantage of high ritual rank and a long standing tradition 
of control over land. 

The sharp increase in the Nabasakh etc. castes’ rate of temple-building 
during the second half of the 18th century and the high rate of their partici- 
pation in temple-building during the 19th century show that there had been 
sustained collective efforts by the entire series of the successively lower castes 
of the Nabasakh, Ajatchal, intermediary and Antyaj castes; the purpose 
being elevation of their social position in terms of the local hierarchy of 
castes. 

This point of a corporate mobility drive is further strengthened by the 
trends in their patterns of preference with regard to types of superstructure 
and themes of ornamentation. As a part of their mobility movement they 
Were required to reform their manners and customs for projecting before 
Society a relatively sophisticated image of their own. The wide range of 
varieties in superstructure types and themes of ornamentation offered the 
Nabasakh etc, castes the opportunity to select superstructure types and themes 
which would suit their needs of refinement and sophistication. Particularly 
from the second half of the 18th century the Nabasakh etc. castes are found 
to show increasingly greater interest for the ratna, sikhara, and the dalan 
types and gradually discard the chala form which had been the most popular 
type since the first half of the 17th century (Tables 2 and 3). With respect to 
the themes of ornamentation the Nabasakh etc. castes demonstrated increas- 
ing preference for the classical, mythological and contemporary religious 
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themes. They discarded the secular scenes which may be found in the majo- 
rity of the panels of the temples built by them till the end of the first half 
of the 18th century. These were their steps towards sophistication. While the 
chala type directly resembles the form of the domestic chala architecture, 
the ratna is a composite design, the sikhara represents the antiquated tradi- 
tion and the dalan type is an imitation of the permanent residential building 
of the richer section of the population. Evidently, the change to the last 
three forms was meant to avoid the direct impact of the folk architectural 


form. 'The change with respect to the themes of ornamentation Was made in 
order to demonstrate their inclination for the religious themes which, in 
effect, meant refinement. 

These changes were made simultaneously from the second half of the 
18th century by the different castes of the Nabasakh, Ajalchal, intermediary 
and Antyaj groups all over Bengal. This was done in a manner which appears 
to be a corporate decision by these castes to take concrete steps towards social 
mobility. The necessity for projecting a refined image arose at the same time. 
It was in response to this necessity that the Nabasakh etc. castes had changed 
their pattern of preference with respect to the types of superstructure and 
themes of ornamentation. 

These changes in the patterns of preference of the Nabasakh etc. castes 
had other dimensions too. The trends in their patterns of preference, both 
with respect to the types of superstructure, and the themes of ornamentation, 
appears to have been rather inversely related to those of the upper castes 
(Tables 2 and 3). These changes took place in course of their attempts to 
acquire sophistication and refinement in terms of a broad cultural process 
which has been described by M. N. Srinivas as Sanskritization.?” Such attempts 
of Sanskritization by the lower castes are generally found to have been imita- 
tions of the manners and customs of the dominant castes. T hough not 
numerically, but both economically and culturally, the upper castes, e.g. the 
Brahmans, Baidyas and Kayasthas constituted the dominant section in the 
Bengali Hindu population. Their contributions towards temple-building had 
also phenomenally increased in the second half of the 18th century. Despite 
the sharp increase in the participation of the Nabasakh etc. castes 1n temple- 
building in the second half of the 18th century, and the high rate of their 
contribution towards temple-building during the 19th century, the upper 
castes founded the majority of the temples in all periods (Table 1). They 
also demonstrated indications of change in their patterns of preference with 
regard to the types of superstructure and themes of ornamentation (Table 
2). Yet, the Nabasakh etc. castes did not follow the upper castes in their 
attempts to acquire sophistication and refinement. In this respect they form- 


ed their own judgment. 
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The lower castes did not emulate the upper castes, possibly because of 
the latter’s strong inclination for the chala form and the increasing tendency 
to choose the secular themes which might haye been considered by them to 
be detrimental to their interest. This phenomenon is also somewhat similar 
to the broad social structure described by Srinivas with regard to Sanskriti- 
zation. He speaks of a process which he entitles Westernization as a result 
of which the upper castes showed preference for the popular culture generat- 
ed by the foreign ruling class, to which lower caste Sanskritization had an 
inverse relationship. While the upper castes Westernized, the lower castes 
Sanskritized, a phenomenon which was the product of alien rule treating the 
caste system with non-interference.” However, the temples of the upper 
castes dating to the second half of the 18th century seems to testify that the 
bulk of the upper caste people in rural Bengal did not have any Western 
standards to emulate. Their marked preference for the indigenous chala 
type indicate that even after the British occupation of Bengal they relied 
on the popular indigenous symbols for social communication and identity 
with the people around them when their lower caste counterparts tended to 
project Sanskritized and sophisticated image of themselves through a 
different pattern of preference. 

Yet, there are indications that there had been certain changes in the 
patterns of preference of the upper castes. The pace of change was no 
doubt, much slower among them than that of the Nabasakh etc. castes. 
Even this limited change is marked, so far as the choice of the superstructure 
was concerned, by growing preference for the sikhara type (Table 2). 
However, this trend of preference for the antiquated tradition among the 
upper castes may be contrasted with their increasing preference for 
secular themes in the ornamentation of the temples. On the whole, the atti- 
tude of the upper castes appear to be much more complex than that of the 
Nabasakh etc. castes; there seems to have been cross currents of different 
varieties of trends in their social culture which calls for a scparate study on 
its own merit. 


H. Some Gonclusion: 


j Ihe common phenomenon of growing interest in the antiquated tradi- 
tional stkhara form apart, the Widening gap between the upper and the 
lower castes with regard to the pattern of preference underlines the difference 
in the approach between the two caste groups and the different dimensions 
of the social mobility movements of the Nabasakh, Ajalchal, intermediary, 
and Antyaj castes. However, their distinctions seem to have been confined 
to a superficial level. The rise of the trading and manufacturing Nabasakh 
etc, castes did not bring about any basic change either in the technical aspects 
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of temple-building which was used by them as a medium of projecting 
sophistication and superiority or in the society. In temple-building stagna- 
tion continued in spite of the facts that the materials used were well-kilned 
brick and strong lime mortar, the advanced technology of arcuation was 
widely prevalent and the basic chala form had the potentiality of growing 
into sophisticated architectural forms as wil be evident from the 
development of the chala form into the Bangali chhatri of Northern 
India. 

Socially, the aspiration of the Nabasakh etc. castes were confined to the 
next higher stage in the local hierarchy of castes. This sometimes meant 
higher ritual rank in terms of acceptability as a cleaner caste from whom a 
clean Brahman will accept drinking water and who will be ministered to 
by a clean Brahman. In the context of the traditional society this was a great 
achievement. But these changes had always taken place in conformity with 
the established social system and values. 

Thus, the limitations of the movements of the growing community of 
aspirants from the Nabasakh etc. castes are clear. It is also clear that the 
material base of these movements were largely derived from the occupational 
and economic mobility made possible by the opportunities released by 
European commerce and administration. Still, it is important that even 
limited opportunities could alienate local religious and social traditions 
and give rise to social mobility movements of large groups of lower castes, 
which sought to revise the ritual status of the successively lower castes im 
terms of upward movement in the local hierarchy of caste. It scems that even 
within the well-defined limits of the caste-based structure, the traditional 
society was capable of developing and actually did develop internal mecha- 
nisms, such as temple-building, which helped the rising groups of aspirants 
to organise corporate mobility movements of large groups and thus modify 
the prevalent social and religious customs. . K 

The origin of the corporate mobility movements of the socially handi- 
capped castes have been ascribed by some scholars to the modern period. It 
has been argued that corporate mobility movements have been made possible 
by the modern transport facilities, such as the railways and communication 
media, such as the printing press." But the different trends in the temple- 
building of the Nabasakh, Ajalchal, intermediary and Antyaj castes show 
that corporate mobility movements could originate and bring about social 
changes without the help of modern agencies, such as railways and the press. 
In fact, the corporate mobility movement in the traditional society of Bengal 
had originated due to certain historical circumstances which had pushed up 
the Nabasakh, Ajalchal, intermediary and Antyaj castes to an elevated posi- 
tion of prosperity and power. On the other hand, it was possible because the 
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caste system admitted of revision of the composition of different ranks and 
recognition of social forces thrown by historical developments in the form of 
elevation of lower castes to higher ranks. It is significant that the breakdown 
of the rigidities in the occupational structure due to limited external 
pressure during the 18th century had given rise to a series of changes which 
were organised by large groups of lower castes through traditional media 
such as temple-building. Such developments could not have been possible if 
absolute faith in the law of karma, the concern and value attached to ritual 
purity and constant indoctrination by the upper castes could, as has been 
argued by some, keep the lower castes pinned down to the lower ranks? or the 
organisation of movements of large groups could not be made possible with- 
out the help of modern transport facilities and communication media. ‘The 
experience of Bengal shows that caste system had the potential of revision 
of the ritual rank of the different lower castes in terms of upward mobility 
in the hierarchy. This opportunity of upward mobility seems to have led the 
new social forces yertically along the hierarchical scale. The new forces were 
not permitted to accumulate at the different lower stages and to expand hori- 
zontally and thus to cause breaches in the foundation and substructure of the 
hierarchical system. Thus the status quo was maintained. 


TABLE 1 


Caste Background of Founders of Temples : number in each period and percentage 
to total’ number of temples reckoned 


Eu ru e A 


PERIODS 


CASTE GROUP 1700 — 1750 1750 — 1800 1800 — 1850 1850 — 1900 

No. p.c. No. pc No. p.c. No. pe 

Upper Gastes 48 729 182 523 230 523 188 53:0 
Nabasakh, inter- 
mediary, Ajalchal 

and Antyaj Castes 29 271 166 414 210 47.7 163 46:4 


Total 107 100:00 348 100:00 400 100-00 351 1900:09 
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TABLE 2 


Typewise Break-up of Temples Founded by Upper Castes: number in each period 
and percentage to total number of temples reckoned 


PERIODS 


TYPES 1700 — 1750 1750 — 1800 1800 — 1850 1850 — 1900 

No. p.c. No. p.e. No. p.c. No. p.e. 
Chala 50 69:4 115 65:7 116 516 88 47-6 
Ratna 13 18-1 36 20-6 , 43 19:1 25 13:5 
Sikhara 3 2 10 57 42 18-7 49 21-6 
Dalan 1 144 4 23 12 53 12 6:5 
Others 5 6-9 10 57 12 53 20 10-8 

TOTAL 72 100-00 175 100-00 225 100-00 185 100-00 
TABLE 3 


Ajalchal and Antyaj 


Typewise Break-up of Temples Founded by Nabasakh, Intermediary, 
temple reckoned 


castes: number in each period and percentage to total number of 


PERIODS 

TYPES 1700 — 1750 1750 - 1800 1800 — 1850 1850 — 1900 

No. p.e. No. pc No. p.c No. p.c. 

cran P E 74 089 4p 248 

Ratna 4 14:8 33 20:6 5o 24:3 40 24:8 

Sikhara 2 74 12 T5 38 18-4 36 22-4 

Taleo — — 7 "Ue PUR Lo 32 — 99 

Others 1 3:7 10 62 8 3:9 13 8.1 
Tora 27 100:00 160 100-00 206 100-00 161 100-00 


ques cuo i ere 


NOTES AND REFERENCES 


ial mention. These are: (1) northeastern 
part of Midnapore district and the contiguous tracts covered by the southwestern part of Hooghly 
district and the eastern part of Bankura district and (2) southern and central parts of Burdwan 
district. Series of villages with temples may be found almost all over these two areas. Smaller 
concentrations of villages with temples are frequently found in southwest Bengal. 
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The tendency of concentration may also be marked in the cases of individual villages and 
towns both within and outside these areas. According to the available data, there are nearly 
one hundred villages with more than five to ten temples, thirtyone with ten to fifteen temples 
and twentyone with fifteen to twenty temples. In some places such as Ramjibanpur, Chandra- 
kona (both in Midnapore), Bishnupur, Jaykrishnapur (both in Bankura) Karidhya, Ganpur 
(both in Birbhum) and Maluti (in Santal Parganas, Bihar, but adjoining northwest Birbhum) 
the number of temples range between forty and fifty and even more. 

? Usually the regional Bengali temples, both square and oblong in plan, measure between 
10’ to 20' in length and breadth and between go’ to 49% in height 

3 Literally chala means a roof or a part of it, made of fragile materials such as straw or 
semi-permanent materials such as tile and corrugated iron sheets. The Ly ical Bengali chala 
is ellipsoidal both in vertical and horizontal sections and is dis inguished by a gentle curvature 
of form which is obtained by bending the flexible bamboo sticks with which the inner frame 
of the roof is made. The ellipsoidal elevation indicated by the bamboo frame set on a bamboo 
or wooden inner structure is developed into a smooth and pleasant form through the thatched 
cover which largely accounts for the pleasing freshness of the otochthonous Bengali structure. 
The curvilinear form of the brick-built chala temples was designed after the thatched roof of 
these huts with certain modifications necessitated by the change of material and techniques 
of construction. 

The chala huts may be classified into at least five sub-groups according to the number of 
chalas composing the roof, However the major bulk of the chala huts belong to three sub- 
groups. These are dochala, charchala and atchala. The dochala or the two-winged roof com- 
posed of two (do) oblong chalas (used here as parts or wings of a chala roof) inclining towards 
each other to form a ridge at the top, is a fairly common variety and is found almost all over 
Bengal. Among the rest of the sub-groups the charchala is the most popular. ‘The charchala 
roof is made of four (char) chalas which, rising from the top of the wall, gradually incline 
towards the centre till they meet each other to form the apex (Figure 1, upper part of the main 
building). Mostly concentrated in the southwestern part of Bengal the atchala superstructure is 
usually associated with double-storeyed huts in which the roof made of eight (at) chalas is 
built in two successive stages. The lower stage is composed of four chalas, usually shorter in 
breadth, placed approximately at the middle of the structure for shading the porches around 
the ground floor or protecting the middle of the tall walls in cases of absence of the porches, 
The remaining four chalas constitute the charchala roof of the upper storey (Fig. 1, main 
building). 

The three major varieties of chala huts introduced above were mostly imitated in designing 
the chala temples. It is only in the case of the atchala temples that major modifications were 
made in the form of the structure. Atchala temples are single storeyed. Consequently, its form 
above the substructure is substantially different from that of the alchala hut. In the aichala 
temple the lower charchala forms the roof. The upper part, a miniature chare hala structure, is 
placed on the truncated top of the lower charchala. 

_ The substructure of the chala temples are also found to have been designed in conformity 
with the convex form of the chala design. Its top is bent like a bow in imitation of the form 
of the hut walls below the curved edge of the drooping roof and is usually surmounted by 
curved eaves cope of several mouldings. ‘This modification has been necessitated by the 
change of material. In the huts the drooping roof projects from the top of the wall for about 2 
to protect the mud wall from rain water. The roof in permanent material could not be made 
to project in this manner; nor was it necessary to protect the brick walls from rain water. 
The curved edge of the roof, therefore, rests ightly above the level of the wall. The curved top 
of the wall designed after the form of the hut walls below the curved edge of the fragile roof fits 
into the design of the chala roof built in permanent material (Figures 1, 2 and 3). é 
: Basically, the sikhara type of the temple consists of a square cella surmounted by a curvi- 
linear tower (sikhara) square in cross-section and truncated at the top. Externally, cach of the 
walls of the cella and the faces of the tower remain vertically divided into seve successively 
projecting planes, usually three, five or seven in number, in pursuance of the ar angement of 
the Successive projections on plan. At its flat top the tower carries a flatly designed heavy 
architectural element, circular in cross-section, called amalaka. It rests on a "recessed pedestal 
intervening between the sikhara's top and the amalaka, The earliest examples of the sikhara 
type go back to the sixth century A.D. In course of the next six centuries it had spread à 
over northern and central India where several regional versions of the type had flourished 


and had even penetrated in the south where a distinct version. of the sikhara type called. the 
Dakhani was evolved. 
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* Percy Brown, Indian Architecture (Hindu and Buddhist Period), Taraporewala Reprint, 
(Bombay, 1965), 150. 

e The local hierarchy of castes in Bengal is composed of six successive groups. These 
are (1) Brahman, (2) Baidya and Kayastha, (3) Nabasakh, (4) Ajalchal, (5) an intermediary 
group middling between (3) and (4), and (6) Antyaj. Broadly, these groups may be classified 
into two viz., the Brahmans and the Sudras, there being no Kshatriya and Vaisya element in 
the indigenous population of Bengal. Ritually, the rank of the Baidya and the Kayasthas is 
same as those of the Nabasakhs with whom they constitute the upper strata of the Bengali 
Sudras known as satsudra (sat meaning clean). They are also referred to as jalacharaniya Sudras 
because of their right to offer drinking water to the clean Brahmans who can minister to them 
without defilement. However, in the secular context the Baidyas and the Kayasthas, who were 
mostly landholders and professionals, occupy à much higher position and thus enjoy a much 
higher rank than the Nabasakhs, who are mostly traders, manufacturers and agriculturists. It 
is due to this reason that the Brahmans, Baidyas and Kayasthas are usually combined together 
and referred to as uchchajati, i.e., higher castes. 

The Ajalchals do not have the right to offer drinking water to the clean Brahmans or to 
the castes who are collectively known as satsudras. They are served by degraded Brahmans, parti- 
cular 


groups of which are attached to the different individual Ajalchal castes. The intermediary 
castes are entitled to offer drinking water to the clean Brahmans and the satsudras but are not 
entitled to be ministered to by the dean Brabmans. Like the Ajalchal castes they are also 
ministered by degraded Brahmans. The Antyajas form the lowest strata of the caste hierarchy. 
Even the Ajalchal castes cannot accept drinking water from an Antyaj without Tosing his caste. 

7M. N. Srinivas, Caste in Modern India and Other Essays, (Bombay, 1952), 42-62. 

* Nirmal Kumar Bose, “Glass and Gaste’’, Culture and Society in India, (Bombay, 1967), 
239-40. 

* Mukundaram Chakrabarty, Kabikankan Chandi, (in Bengali), Part 1, ed. Iswar Tarka- 
churamani, (Calcutta, 1897), 90- 

1 Bharatchandra Roy Gunakar, *'Annadamangat", Bharatchandra | Granthabali, (in 
Bengali), ed. S. Das and B. Bandopadhyaya, (Calcutta, 1962), 171. 

h N, K. Sinha, The Economic History of Bengal, II, (Calcutta, 1962), 10-19. j 5 

12 The Sadgops are mostly found in the southwestern part of Bengal. The areas in which 
they are found to concentrate may be divided into two consolidated zones, one in the northern 
part of southwestern Bengal and ‘the other on southern part of the region. The northern zone 
consists of the central portion of the northern part of Burdwan district, the southern part of 
Birbhum district and the adjoining Kandi subdivision of Mursidabad district. The southern 
zone consists of the southwestern, western and northwestern parts of Midnapore district, the 
southern and southeastern parts of Bankura district which adjoins northern Midnapore and 
the southwestern part of Arambag subdivision of Hooghly district which is contiguous to both 
northern Midnapore and southeastern Bankura. TH 

Although the Chashi Kaibarttas are a common Bengali caste, the greater majority of them 
live in the eastern part of Midnapore district and in the contiguous areas of the Uluberia sub- 
division of Howrah district and the southwestern part of the Arambag subdivision in Hooghly 
district, However, the prosperity and power of the caste do not seem to have attained significant 
proportions in the Hooghly part of their concentration. n à Ld 

13 The leaders of the agriculturist Gops had built up political power both in the northern 
and in the southern zone. In the northern zone political power 
Rajas of Gopbhum. Gopbhum roughly corresponds to the central por 
They ruled the area with the help of subordinate chiefs stationed at s 
J. C. K. Peterson, Bengal District Gazetteers: Burdwan (Calcutta, 1910), 21, 22 and 193). The 
Rajas of Amragarh maintained semi-independent status Up to 169 


under the tutelage of Raja Krishnaram Roy of Burdwan under the orders 0| D 
About 1744 Raja Clune Roy of Burdwan forcibly annexed re m bod. RD 
; tee E J : ma-raja-vamsanucharita, in A S 
pure iab Mukhopadhyaye, i cpsn iini he southern zone the political power 


mdix E r it., . In t 
E tee ana e Be s north Midnapore and the Narayangarh 


Bale i h Raj was established in the first half of 
aj in south Midnapore. It appears that the Karnagar ay ue cenit o Moore's 


: fa A ie! ade 
the 16th century and continued up to the eighth deca one of the most 


Indi 5- 3 ii dent Karnagarh Raj Was 
aponant ok Enos ow LiB abis the dodi ungle tract which spread over 
ct, the eastern. and southern parts of Purulia 


ihar and the western half of the Midnapore 
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district and controlled some of the chieftains ruling over the different parts of the area (vide 
J. €. Price, Notes on the History of Midnapore, 29 and 30). The Narayangarh Raj was a local 
potentate of the Mughals from the 16th century. Later they submitted to the British authority 
and helped them against the Marathas (vide Trailokyanath Pal, Medinipurer Itihas, Y, (in 
Bengali), (Calcutta, 1888), 20 and 22: and L. S. S. O'Malley, Bengal District Gazetteers: Midna- 
pore, (Calcutta, 1911), 126). 

'The Chashi Kaibarttas rose to political eminence particularly in eastern Midnapore. There 
were several large landowning families belonging to this caste such as the Rajas of ‘Camluk, 
Mayna, Sujamutha, Khandarui and Birkul, and the zamindars of Hat Gopalpur, Kelomal and 
Dattamutha who held most of the lands of eastern. Midnapore in farm in the second half of 
the 18th century. Some of these families are of considerable antiquity and date back to at least 
the middle of the 17th century. The lands held by these landholders include the extensive salt 
producing areas in Midnapore. Both the Mughals and the Bengal Nawabs had considerable 
interest in ae producion of salt and trade in salt which they sought to control by appointing 
State patronised merchants. Yet, they never tried to make the salt producing areas khas, i.e., 
crown-land. The right of immediate control of these areas were left in the hands of the local 
landholders (vide H. V. Bayley, Memoranda of Midnapore (written in 1852, but published in 
1902 in Calcutta), 19, 22-24 and 27-34: O'Malley, op. cit., 30-35, 40-43 and 52. Jogeshchandra 
Basu, Medinipurer Itihas (in Bengali), (Calcutta, 1936), 509-87). : 

.. .'*Hitesranjan Sanyal, ''Continuities of Social Mobility in Traditional and Modern Society 
in India: Two Case Studies of Caste Mobility in Bengal”, The Journal of Asian Studies, Vol. 
XXX, No. 2, February, 1971, 322-26. j 

..]. Westland noted that in Jessore district (which also included Khulna district) “the 
zamindars were in habit of constantly imposing cesses on the ryots,'" Cesses were imposed for 
collection expenses, for faujdari functions as well as on occasions of birth, marriage and death. 
These casual cesses had become regular. Besides, tax had to be paid on all things brought to 
the hat (weekly or bi-weekly market) for sale. “These and other less definite cesses added to 
the ryots jumma usually about 60 per cent, but sometimes as much as go or even 120" (Report 
on the District of Jessore, (Calcutta, 1871), 97). These cesses were common in the different parts 
of Bengal. However, there were other varieties of cesses also. For details, see Sinha, of. cit., 
18-19, 37 and 134-37. 

1° Irfan Habib, The Agrarian System " i i 5 7 

ibid eo dio dnd des y of Mughal India, (Bombay, 1963), 178. 

= A group of the Chashi Kaibarttas of Midnapore and Howrah districts were originally mul- 
berry planters. Like the Telis of these districts m are also known to have reared memi) (vide 
PARU Guin, “Medinipur Jelar Resam Chash"', (in Bengali), Krishitattva, Part-IV, No. 5): 

WES further, they took to silk reeling both by the indigenous method and by using filature 
a ultimately traded in silk, A few Chashi Kaibartta families who had made fortune by manu- 
ponte aang trading in that article are the Maitis of Orfuli, Mandals of Ashanda (both in 
ones : np Beras of Sridharpur in Sabang area, Mandals of Brahmanbasan, Samantas of 
P pur in aspur area, Chowdhuries of Bejua, Mandals of Goura, Guchhait, Panjas of 

i ikunda, Bhumiyas of Manua, Charans of Ajurya and Maitis of Palaspai and Sonakhali (all 
PEST P Midnapore). Illustrative cases of similar Teli families are the Pals of Kalyanpur 
a dp the Sinhas of Daspur (Midnapore). A few Teli families in Mursidabad were 

he E an dde. The most pane of these families are the Nandis of Kasimbazar. 
e eile o harammasagar and Nimtala (Midnapore) who belong to the Napit caste came 
Caleta, i d in silk (cf. Panchanan Roy Kavyatirtha, Daspurer Itihas, (in Bengali), 

19 
The large settlement of the Chandals at Kharar (Midnapore) was a flourishing centre of 


brass and. bell-metal industry í ; l 
y and trade in utensils A materdals dur > 19th 
and the goth centuries. ils made of those materials during the 19! 


20 : A hes A 
of ur cso and refining industries of the Lohamahal area in the northwestern part 
tea lare the A was practically mono »olised by the Kalus and the Telis. Particularly noti- 
TED BS NE settlements of Kalu and Teli entrepreneurs at Ganpur, Chilla, Lohabazar, Damra 
a Th rayanpur all of which are still remarkable for the large deposits of slag. 

of Caleta ee hse die of Khanlla-Jaypur area (Howrah) figured prominently in the cities 
the end o£ th wal as lardware merchants in the second half of the 19th century and by 

€ century and the beginning of the goth century many of them had established 


themselves i i s : ] 
industrias in the city of Howrah as small-scale entrepreneurs in scrap iron and engineering 
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22 prominent indigenous traders in the internal trade of Bengal during the 19th century and 
early goth century were mostly Teli, Sunri and T ambuli by caste. In fact, "Throughout East and 
North Bengal which is the richest part of the province the internal trade was in the hands of 
the various trading castes like the Sahas and Tilis" (Nilmani Mukherji, “Foreign and Internal 
Trade", in History of Bengal (1757-1905), ed. N. K. Sinha, (Calcutta, 1967) 372-79). For refer- 
ences to the activities of these trading castes in the 19th and goth century, see R. N. Sen, Report 
on the Agricultural Statistics of Jheniadah, Magurah, Bagirhat and Sunderban Subdivision, 
(Calcutta, 1874), cited in Benoy K. Chowdhury, ‘Agrarian Economy and Agrarian Relations in 
Bengal (1859-1865)'" in The History of Bengal (1757-1905), OP. cit., 318-19: W. W. Hunter, 4 
Statistical Account of Bengal, (London, 1876), VIII, 44 and 46; IX, 5° and 52: H. H. Risley, 
The Tribes and. Castes of Bengal, 1I, (Calcutta, 1896), 279. 307 and 309: Vaisyatattva-darpan, 
(in Bengali), revised and enlarged by Nityananda Thakur, (Calcutta, 1912?), 32 and 34-35: 
Harihar Seth, Sankshipta Chandannagar Parichay, (in Bengali), (Calcutta, 1963) 27: and 
Hasirasi Devi, Kusdaher Itihas, (in Bengali), (Calcutta, 1968), 131-165. 

28 Cf, Francis Buchanan, Geographical, Statistical and Historical Description of the District 
or Zila of Dinajpur, (Calcutta, 1833), 150: and Chowdhuri, op. cit, 318-19. 

: For an idea regarding the process of subinfeudation, see D. J. McNiele, Memorandum 
on the Revenue Administration in the Lower Provinces of Bengal, (Calcutta, 1879), 15-16. See 
also N. K. Sinha, “Administrative, Economic and Social History: 1757-1798" in History of 
Bengal, op. cit., 104. 

3: Some of the reputed Kabi poets and songsters and Jatra actors belonging to the lower 
castes are named below: Bhola Mayra, Bhabani Bene, Kailas Barui (Nabasakh), Bholanath Das, 
Gaganchandra Das (Ajalchal), Thakur Jogi, Sibe Jogi, Jajneswar Dhopa and Krishnachandra 
Charmakar (Antyaj) [vide Susil Kumar De, Bengali Literature in the Nineteenth Century 1757 
1857, (Calcutta, 1962), 401 413; and Manindranath As, Kabial Kailas Barui-O-Bidyasundat 
Jatra, (Calcutta, 1967), 27-38, and 46-47]. 

28 De, op. cit., 279- 

37 Vide supra note 7. ó ; 

28 Joc. cit.: and M. N. Srinivas, Social Changes in Modern India, (Allied Publishers, 1966) 
46-53. moa 
2» Burton Stien, ‘‘Social Mobility and Medieval South Indian Sects,” Social Mobility in the 
Caste System in India, An Introductory Symposium, (Comprehensive Studies in Society and 
History Supplement, Ill), 78-94- 

2° Srinivas, op. cit., (1962). 


EXPLANATION OF FIGURES 


1. Two thatched huts in Midnapore district representing the typical Bengali hut-type. The 
main structure belongs to the atchala subgroup. The lower chalas in the front, and on the left 
side are meant for protecting the walls from rain water and those at pack (partially visible) and 
along the right side (not visible) are used for roofing the open porches. The roof of the upper 
storey is composed of four curved chalas, two trapezoid and two triangular. They meet each 
other to form the apex of the structure. It is this form which is usually found to have been 
imitated in the upper charchala of the oblong atchala temple [Fig- 9(b)]- 

TE lower charchalas have straight eaves which are also repeated in the smaller charchala 
on the dexter. 

2. Three charchala Siva temples in Ganpur (Birbhum), These temples form a part of the 
complex of temples remaining adjacent to the temple of Kali in the village. Such. complexes, 
usually found in the districts of Birbhum and Mursidabad, are built over à long period ot time, 
often by successive generations of founders, but arranged in 
According to the accom anying inscriptions these three temples 0 
were built in 1773, 1768 and 1708 respectively. ye 

. Square on plan, the cella in each case is surmounted by a curvilinear charchala superstructure 
composed of four triangular chalas inclining towards each other and finally meeting at à point 
which is the apex of the structure. ‘The inverted offsets at the bottom of the chalas appear to 
represent the thickness of the actual chalas of the huts. ¢ i 

The front facades of the temples are decorated with figurative panels carved out of a kind 
of soft laterite known as fulpathar, the replacement for the usual medium of terracotta in 
Birbhum, particularly in the western part of the district. With its horizontal and vertical 
arrangement the scheme of decoration emphasises the major lines of the structure. 
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3. Krishna Ray temple (1685) at Khanlla (Howrah district). Compare with Figure 1 for 
the extent of modification of the atchala form in permanent material (vide Note 2). It is a 
representative example of the atchala sub-type which is the most popular form of temple in 
Bengal. The stairs attached to the right wall lead to the floor which has been laid a few years 
back near the middle of the cella's height in order to keep the deities above the level of flood 
water which has recently gone up in this area. As usual in the cases of the comparatively larger 
structures (this temple measures 174” x172”), the interior of the temple is divided into two 
parts, the cella and the porch. The porch, which accommodates small gatherings of devotees, 
is screened off from the cella by a load-bearing wall with an opening at the centre. However, 
it is approached from outside by a set of triple doors separated from each other by two 
heavily built stunted piers. Its front facade is decorated mostly by non-figurative motifs and 
designs as seen in a large number of 14th century temples. 

The corrugated tin shade in front has been built for congregation on occasions of festivals. 
In case of large congregations devotees spread out in the open space beyond the varandah and 
the shade. 

4. Gopesvara Siva temple (1782) at Baikunthapur (Burdwan district), It is a typical example 
of the simplified form of the late sikharas of Bengal. The graded projections with shallow 
indentations on the structure are reminiscent of the butress-like ralhaka projections of the 
sikhara temple which divide the exterior of the structure ertically, The projections in this 
case have lost their structural significance; they function as simple agents of va tion, 

The tower, i.e., the superstructure of this temple is marked by sharp inward inclination 
right from the beginning and ultimately assumes the form of a stunted cone. It is due to this 
nature of the outline that the superstructure loses the vertical significance which is one of the 
major characteristic features of the sikhara form. Remaining on the top of the conical tower the 
crowing section including the amalaka (now entirely lost except for the element at the bottom) 
has failed to assume volume and has, therefore, lost structural importance, The closely set 
horizontal bands on the superstructure refer to the structurally viable horizontal divisions of 
the sikhara superstructure. In this case the bands simply variegate the body of the sikhara. 

An isolated structure, the temple stands on an open piece of land adjacent to the road which 
passes through a number of villages and connect them with the main road of the area leading to 
the old town of Burdwan. The junction is not far from the temple. The temple thus stands in 
the full view of large number of people walking up and down the road. 

Like scores of its counterparts in the villages of Bengal, the temple is now abandoned and 
dangerously Overgrown, However, it still retains its public utility by offering free space for 
pasting election posters of rival candidates on the walls and for sticking flattened lumps of 
cowdung along the elevation of the basement where they are dried before being used as fuel. 

5. Temple of Lakshmi-Narayana (1718) at Metyala (Bankura district), While the substruc- 
ture of the temple resembles the chala temple in its bent top, curved cornice and low humped 
roof (invisible due to the rows of crenellation fencing the roof), the components of the super- 
Structure represent the simplified Bengali sikhara (compare Figures 2, 3 and 4). Its super- 
Structure is composed of five (pancha) pinnacles (ratnas) and hence the temple belongs to the 
pancharatna sub-type of the ratna type of temple. 

The temple stands on an Open grassy court on an elevated piece of land which is situated on 
the main road of the Village (not visible). An elderly villager has stopped for a while in front of 
the temple to bow to the deity before proceeding for his destination. An youngman, a stranger 
to the village, marks the terracotta plaques set in horizontal and vertical rows around the 
arched openings as well as on the spandrels. The plaques represent religious themes. Hence 
looking at them is Supposed to be a meritorious act. 

The structure at the back of the temple is a part of the broken compound wall which once 
enclosed the homestead of the founder's family. 

6. A group of temples in the village of Bawali (Twentyfour Parganas district). The temples 
were built under the acgis of the Mandal family of the vilfage. 

The Octagonal structure in the foreground with opening on all the sides is the Rasmancha 
(1789). Vaishnava deities, usually Radha and Krishna, are placed in the Rasmancha during the 
Ras estival so that people may have a view of the deities on that auspicious occasion. Its super- 
structure is composed of eight pinnacles placed on the corners of the building and arranged 
around the central pinnacle which is larger than the rest. The pinnacles have been designed 
after the form of a jar covered by a high lid. The surface of the jar has been variegated like 
the bulb. This is the standard desi of Rasmancha in Bengal. 1 

Across the road which is the main thoroughfare of the village stands the temple of Gopinatha 
(1794). It is a navaratna temple. The Superstructure of this temple is distinguished by nine 
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(nava) pinnacles (ratna) distributed over two successive storeys. The lower storey with its 
curved top forms the substructure. On the top it carries four pinnacles at the corners and the 
upper storey which is a complete pancharatna in the middle, The temple is preceded by an 
oblong hall (mandapa) with open sides and flat roof, Devotees congregate in this hall on 
festive occasions, as also to attend discourses on religious texts Or performances of devotional 
songs for which the structure is also used. 

The heap of debris on the left of the navaratna is the ruins of a Dolmancha which is used 
for publicly displaying Vaishnava deities on occasion of the Dol festival. A little up the road 
is situated the atchala temple of Siva (1758). The upper part of the superstructure of this 
temple sticks out in the background between the Rasmancha and the Gopinatha temple. At the 
rear of the Gopinatha temple is seen a part of the mandapa of the Radhakanta temple (1772) 
which is reached by a lane passing between the navaraina and the ruined Dolmancha. 

There are a few more temples in the vicinity of this group. Similar groups of temples are 
fairly common in the villages in which some people had become prosperous in the 17th, 18th 
or the 19th century. 

7. Plan, single porched hut. This is the most popular variety of hut plan in Bengal. The 
bamboo posts in the porch are meant to support the extension of the roof on the porch. Com- 
pare Figures 9 and 11 for its adoption in the temples. 

8. Plan, four porched hut. A common variety in Bengali huts. Compare Figure 10. 

9 (a), (b) and (9. Plan and elevation, Siva temple (753 Syamganj. Kalna (Burdwan 
district). 

The inordinate thickness of the walls, the sectioning of the inner roof of the cella into 
smaller units, the heavy and solidly built transverse arches used for separating these units 
appear to have been conceived as the means for negotiating the enormous dead load of the 
solidly built superstructure (b) which may have otherwise jeopardised the stability of the 
building. However, the transverse arches, the springing points of which are much lower than 
the bases of the vaults and the dome (c), impinge ‘additional weight on the walls. Mark the 
use of corbelled vaults along with the arcuated elements, such as the dome and the arches. 
The porch has been roofed by a vault. 

The atchala superstructure rests on the walls and the inner roof composed of vaults, arches 
and dome (the undulating base of the superstructure is concealed by plaster above the walls 
and by its forward portions above the inner roof: hence the indications of continuity). It 18 
not structurally connected with the portion below. The walls terminate at the bases of the 
vaults and the dome. The superstructure above these points is made by lumping bricks and 
brickbats set on layers of mortar. The neat outline has been obtained by plastering the surface 
of the modelled form with thick coats of lime and brickdust. 

10, Plan, Madanamohana temple (1690), Bishnupur (Bankura, district). Based on. the four- 
porched hut plan (compare Figure 8) it is one of the few neatly designed temple plans in Bengal. 
Construction of the interior roof follows the alignment of the plan. Judged by the standard of 
construction found in the comparatively larger chala and ratna temples in which the interior is 
divided into two or more parts, this is a case of rare accomplishment. Such clarity 1n. defining 
the relationship between the plan and the construction, however, is found to be confined to the 
Lee ratna temples a series of which were built under the patronage of the Malla Rajas of 

ishnupur. 

The superstructure of this single-pinnacled temple is composed of a low humped roof 


around the pinnacle. The sikhara-shaped pinnacle stands on a pedestal which is located Pao 
s 


the central part of the substructure. As a sikhara structure it encloses a vacant space. It 
is less than the height of the substructure. Naturally the weight of such a superstructure 15 
much lesser than that of an atchala superstructure which occupies the whole of the roof space 
and is nearly equal to the substructure in height (Figure 9). Yet, the walls, particularly those 
enclosing the cella, have been made much thicker n what would have been necessary even 
in case of the temple being provided with an atchala superstructure. 

The architect ‘appears s have been aware of this extravagance and the unreasonable pork 
age of space by the enormous expansion of the width of the walls. Perhaps it 1s due to te 
reason that attempts were made to rationalise the situation by carving out antechambers an g 


pu within the thickness of the walls. The antechambere un the d T i ya ines 
been integrated wi oral scheme of the plan an have enriched th sign. 5 
grated with the general schem p tone from the failure to 


ever, the idea of adding these elements originated in a, condition arising 

resolye the basic problem of establishing a logical relationship between space and volume on 
the one hand and the substructure and the superstructure on the other. NIS f 
In sharp contrast to the naivette indicated above, the construction of the interior roo! 
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testifies to the high level of expertise in arcuate construction attained by the Bishnupur archi-. 
tects. Large spaces have been spanned by barrel vaults. In the cella squinch arches have been 
constructed at the corners to prepare the base of a dome the diameter of which is smaller than 
the diagonal of the chamber. However, it is intriguing that this expertise in building techno- 
logy did not lead to an attempt to rationalise the construction of the building in terms of 
the basic principles of architecture and to conceive the entire temple as an integrated structure. 

11 (a), (b) and (c). Plan and elevation, Sridharanatha temple (middle of the 19th century), 
Kharar (Midnapore district). 

Internally the temple has been divided into three lateral parts. This is an claboration of the 
single-porched hut plan (compare Figure 7). The section at the middle is broader than the rest. 
This is the cella. More than two-thirds of the main component of the navaratna superstructure 
of the temple, i.e., the central pancharatna which occupies the middle of the substructure's roof 
stands directly above the cella. Hence the cella carries the bulk of its enormous load (b and c). 
Diagrams of the plan and the elevation show that the construction of the'cella has received 
special attention. Its front and side walls are the thickest of all the walls used in the building 
and its interior roof has been sectioned into four units. 

The front wall of the temple, the walls enclosing the staircase at the back of the cella and 
the transverse walls beyond the cella vary from each other in respect of width. Ostensibly these 
variations have been made in order to save space for the porch in front of the cella and the 
staircase at its back. It is the combination of the inability to organise a given space properly and 
the concern for the stability of the substructure carrying a heavy pancharatna on its top which 
seems to have led to the particular emphasis on the construction of the cella. 

The interior roof of the cella has been sectioned irregularly and its construction is 
anomalous (a). The three vaults differ from each other in size and the heavy arch separating the 
vault on the dexter from the central one hang down the walls at the level which is much lower 
than the base line of the vaults. Apart from creating incongruity in the composition of the 
ps roof, the arch, which is meant to strengthen the construction, puts additional load on 

he walls. 

The superstructure brings out the essential inconsistencies in the ratna temple structure. The 
ratnas at the corners as well as the pancharatna occupying the middle are structurally indepen 
dent units placed on the finished roof of the substructure. Similarly, the self-contained rainas 
of the central pancharatna have no organic connection with the section below. 


GLOSSARY OF ARCHITECTURAI. TERMS 


i ARCH (Latin arcus=an arch of a curve, an arch). A structure formed by a segment of a 
large circle. Made of wedge-shaped blocks of brick or stone over an opening or any other given 
spare o spend as to hold together when supported only from the sides (Figs. 9 a, b and 
11 a, b, c). $ ; 

CHALA (Bengali chal=sloping roof made of fragile materials). A room with sloping roof 
usually with convex curved contour (Fig, 1 and its explanation); Chala is an order of Bengali 
enpe designed after the form of the Chala. 

Char c., at c temple illustrated in Figs. 2 1 ^; see Explanati Figures 

& Ius $. 2, 3 and 9 b, c; see Explanation of Figures. 

CHHATRI (Sanskrit Chhatra=a covering, umbrella). An umbrella -shaped dome or vault on 
à pavalion. Bangali c. dome or vault with convex curved eaves and contour designed after the 
Bengali CHALA roof as in Mughal and Rajput architecture. 
kr OE BET (French corbel=a raven, hence beak-like projection). A block of stone or a piece 

rick projecting from a wall, supporting a VAULT or DOME or forming these by successive 
ERR of blocks of stone or bricks (Fig. 9 4, c). 
ae oe (Persian dalan=a hall, vestibule, corridor), An order of Bengali temple with a 

DOME a vault of even curvature erected on a circular base. The section ca > segmental 
semicircular, pointed or bulbous (Figs. dap a EL enbedem 
: RATNA (Sanskrit ratna=a precious material, gem). An order of Bengali temple with a 
B AEDUUE distinguished by pinnacles called ratna. 

ancha Y., nava r., temples illustrated in Figs. 5 and 6; see Explanation of Figures. 

SIKHARA (Sanskrit sikhara= pe attain). An order of north Indian temple with 

MEE ud nen peak of a mountain). An order of north Indian temple wi 


VAULT An arched ceili : ick icin inted 
section (Figs, 9 a, b and i ab See ied eats or pointe 
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Bengali Linguistic Historiography 


SISIR KUMAR DAS 


NINETEENTH century linguistic research is distinguished by its emphasis on 
the idea of evolution. Instead of looking at a language as a fixed entity, the 
nineteenth century scholar regarded it as something continually changing. 
‘The sudden flash of knowledge derived from the discovery of Sanskrit and 
its possible relation to the various languages of Europe and Asia, as claimed 
in the historic speech of William Jones in 1786, gave an impetus to the 
search for the ursprache, the original language, from which all other languages 
were ‘born’. The grammarians of that century were the first to establish 
relations between various languages, to throw light on the process of their 
growth and to construct ‘laws’ of sound change. The concept of evolution 
was further vindicated by Darwin's The Origin of Species (1859) which great- 
ly influenced almost all branches of thought. Languages, too, were often 
thought as organism, which are born, develop and die. Undoubtedly, such 
words as ‘birth’ or ‘growth’ or ‘death’ of a language were used in a metaphori- 
cal sense but traces of a biological approach lurked behind these metaphors. 
It was soon found that the laws of sound change were not the inexorable laws 
of physical science and they had many exceptions. It was also realised that 
language had to be studied not as a living organism but as a social fact and 
as a system of signs where the relation between the signifier and signified is 
arbitrary. The labours of scholars engaged. in comparative study of languages 
made it possible to reconstruct à proto-stage of a given group of related 
languages, though a purely notional one, and it became possible to construct 
the history of a language. In this century, to quote Jesperson, linguistic 
forms were not only described and analysed, but also explained, their genesis 
being traced as far back as historical evidence allowed, if not sometimes 
further. Instead of contending itself with stating when and where a form 
existed, and how it looked and was employed, linguistic science now also 
began to ask why it had taken that definite shape, and thus passed from a 
purely descriptive to an explanatory science." It must be remembered, et 
ever, that the explanation offered by linguistics was not in terms of social, or 
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political relation with languages, but in terms of its own methodology. 
Grimm’s law, for example, was formulated on the basis of his observation of 
regular correspondences between Germanic obstruents and those in the other 
related languages. Very soon exceptions to this law were discovered. For 
example, it was found that proto-Indo-European voiceless stops did not change 
in Germanic when they occurred after fricatives (e.g. Latin, noctis ‘night’, 
Gothic, nahts; and Greek, skolos ‘darkness’ and Gothic, skadus ‘shadow’. 
The explanation of such exceptions was to be found in the environment. 
Similarly, it was noticed that Germanic voiced fricatives and stops did not 
correspond to voiced unaspirated stops (e.g. Gothic dauhtar and Sanskrit 
duhita). According to Grimm's Law the Sanskrit form should have been 
*dhuhita. Grassmann pointed out that this form as well as all such forms con- 
tained proto-Indo-European aspirates in two successive syllables which ex- 
plained the ‘irregularity’ and demonstrated that linguistic change could not 
be accounted for only by examining the immediate environment but one 
must consider entire syllables and words. 

These examples are sufficient to justify the statement of Jesperson that 
historical linguistics is an. explanatory science. This is a useful concept to 
start with since the business of history of language is to explain the relation 
between two or several stages of one language. The nineteenth century lin- 
guist evolved a methodology which made the writing of the history of a 
language possible. The method of defining change and determining earlier 
forms is the comparative method.? This is a method of contrasting and com- 
paring forms of two or more related languages, such as Sanskrit, Greek and 
Latin; and to reconstruct the forms from which they developed. In certain 
cases, it is also possible to reconstruct an earlier form in a language without 
taking other related languages into consideration—which is known as the 
method of internal reconstruction. All such tools along with an elaborate 
and rigorous framework of grammatical analysis developed in the nineteenth 
century laid a very strong foundation for the histories of individual langu- 
ages in Europe. 

. Histories of Indian languages, howevér, could not be written in the 
nineteenth century. Grammatical studies which produced Astadhyayt or 
Tolkappiyam were virtually dead in the eighteenth century India. ‘The works 
of Christian missionaries and British administrators who were the pioneers 
in the revival of grammatical studies in the nineteenth century, were hasty, 
inadequate and often full of errors. But a few scholars of high erudition were 
attracted to the virgin field of Indian languages. Bloomfield says that there 
are two ways of studying linguistic changes either by comparing related 
languages or by comparing different historical stages of the same language.* 
It was not possible to pursue the second line of investigation in respect of 
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modern Indian languages in the nineteenth century mainly because of the 
unavailability of earlier records in those languages. A people almost without 
a sense of chronology hardly cared to date the manuscripts or to keep a record 
of their linguistic documents in a systematic manner. Before a spade work 
was done in that direction it was not possible to talk about the different stages 
of these languages with confidence. The early scholar studying the change 
in the history of Indian languages, therefore, preferred to adopt a compara- 
tive approach. ‘The Rev. Robert Caldwells A Comparative Grammar of the 
Dravidian or South Indian Family of Languages (1856) was the first great 
work in this field. This work inspired John Beames to prepare 4 Compara- 
tive Grammar of the Modern Aryan Languages of India (Vol. 1, 1872; 
Vol. 2, 1875; Vol. 3; 1879). This tradition was followed by A. F. Rudolf 
Hoernle in his A Comparative Grammar of the Gaudian Languages with 
Special Reference to Eastern Hindi (1880) and R. G. Bhandarkar in his 
Wilson Philological lectures (1877) on Sanskrit and the Prakrit languages 
derived from it.* Beames, Hoernle and Bhandarkar in particular gave valu- 
able insights into the study of individual languages like Bengali. Hindi 
or Marathi. ; 

The first comprehensive and scientific account of the historical develop 
ment of any Indian language is Jules Block’s La Formation de Langue 
Marathe (1920). It opened a new horizon in the history of Indian linguistic 
studies, 


Il 


In the period between 1856 and 1920 few attempts were made towards 
the writing of a history of the Bengali language. In 1856 Rajendralal Mitra 
the celebrated Orientalist, wrote a brief and interesting paper in Bengali 
on the origin of the Bengali language. This paper gives an account of the 
proto-Indo-European and. the branching out of languages such as Sanskrit 
and Greek and Gothic from it. It mentions the laws of sound change and 
relates how the new Aryan languages such as Hindi and Bengali emerge 
through an evolution from Sanskrit and Prakrit. A similar approach is in 
W. S. Seton-Kerr's article in 1849— The Bengali Language and Literature. 
Mitra's observations were used by early historians of Bengali literature 1n 
their introductory essays on the language.” In 1872 Sarada Charan Mitra 
wrote another interesting article on Bengali." Bankim Chandra Chatterji too, 
made some valuable suggestions about the relation between Sanskrit and 
Bengali." While one must admire these papers as early attempts 1m the 
study of the history of the Bengali language: they are elementary and ama- 
teurish and cannot be taken very seriously. However, they created some 
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interest among the general readers about the history of Bengali and at the 
same time were also partly responsible for the growth of many wild specu- 
lations about the origin of the Bengali language. 

In the beginning of this century, Shrinath Sen, a forgotten Sanskritist, 
wrote a book entitled Bhasha Tattva (Vol. I, 1900, Vol. II, 1909). Sen's 
dogmatic assertion that Bengali is but a corrupt form of Sanskrit only makes 
his basic contentions weak and misleading. His conclusions are in line with 
the pre-nineteenth century European scholars’ notion that development of 
language was actually a process of progressive corruption. Latin was believed 
to be a kind of corrupt Greek and the Romance languages as corrupt Latin. 
Sen claimed that the so-called modern Indian languages were ‘corrupt’ forms 
of spoken Sanskrit. His observations regarding the close relationship between 
Sanskrit and Bengali in their sound-system and morphology and syntax are 
confused and he ignores those facts which would shatter his thesis. This book 
was short-lived, but the idea of Bengali being a kind of degenerate Sanskrit. 
continued to warp investigation into the nature of Bengali. an important 
instance of it being Yogesh Chandra Vidyanidhi's Bangala Bhasha (1912). 
one of the pioneering works in the historical grammar of Bengali. 

The first significant history of the Bengali language was Bijay Chandra 
Majumdar's The History of the Bengalt Language published in 1920. This 
work consists of fourteen lectures delivered at the University of Calcutta. 
Its author was a poet and an anthropologist. This book is significant for two 
main reasons. Majumdar analysed the Bengali vocabulary and observed that 
a considerable number of words used in its various dialects could not be 
derived from Sanskrit at all. On the evidence of these words he tried to burst 
the ‘myth’ that Bengali was completely a Sanskritic language and attempted 
to show its affinities with non-Aryan speeches both Dravidian and Austric. 
Whatever be the merits of his speculations, the book at least appeared to be a 
corrective against the exaggerated notion that all forms-of Bengali could be 
and should be explained in terms of Sanskrit. The book, however, suffers 
from an absence of a rigorous linguistic framework. The premise of non- 
Aryan. ‘influence’ on Bengali is based on some anthropological evidence and 
intelligent conjectures, He tries to demonstrate that the non-Aryan influence 
in Bengali is much deeper than it is known and affirm that it extends beyond 
the level of lexical items. His observations on several Bengali suffixes and 
word-formation, though at places very refreshing, are not supported by à 
large body of data. His observations and conclusions are further weakened 
by his disregard for the process of sound change and his failure to classify his 
data. He tries to prove that there are a large number of lexical items in 
Bengali which belonged to the non-Aryan languages spoken in Bengal before 
the land was Aryanised. He goes a step further to show that two types of 
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accent, the accent on the initial syllable in Western dialects, and the accent 
on the non-initial syllable in Eastern dialects in Bengali are in existence. He 
thinks the accent on the non-initial syllable is of non-Aryan origin. He does 
not, however, construct a proto-stage of these dialects which could have more 
precisely explained the nature of accent system in Bengali. His discussion on 
the feature of reduplication in Bengali is equally interesting but his con- 
clusion that it is a reflection of the non-Aryan speech is not very convincing. 
Had he compared this feature of Bengali with that of other modern Aryan 
languages he would have found that they also shared it to some extent and 
it could have developed independent of any foreign influence. 

Majumdar wrote in the preface to his book, “The ethnic as well as the 
social history of a people or group of peoples must corroborate and light up 
the linguistic history, if the latter is to be rescued from the realm of pre- 
historic romance to which the story of philological origins, as often told, must 
be however reluctantly assigned by the critical or scientific historian of to- 
day." He discards the theory of Hoernle of the inner and outer group of 
Aryans which he calls is based on ‘imaginary migratory movements’ but tries 
to explain the peculiarities of Bengali “by the successive ethnic contacts and 
mixtures with neighbouring or surrounding indigenous peoples’. Similarly 
the different accent systems of Bengali according to him may be explained by 
ethnic miscegenation.'* This bias for ethnic and social history has prompted 
him to devote at least three chapters to the land and people of Bengal. 
Whether Majumdar's views on the growth of Bengali and its relation to the 
social and ethnic history are correct or not, his approach deserves a thorough 
examination, since the emphasis on social and ethnic history has continued to 
exist as evidenced by many histories of language of India as well as of the 
West. Mario Pei, for example, in his The Story of English (New York, 1952) 
writes that "if a little geographical and political history gets intermingled 
within linguistic discussion, let it be remembered that is no divorcing langu- 
age from other human activities”. Therefore, it is essential to define what 
constitutes the History of Language. ATACANT 
, The question of divorcing a language from other human activities 1s 
irrelevant since the importance of studying linguistic activity in relation to 
other activities has been well recognized. In a scientific study of a language, 
it is desirable that it should be viewed as a system and that system can be 
described without any reference to the society in which it is used. The use- 
fulness of ecology is universally accepted, but that does not invalidate the 
study of plant-morphology which is a subject of investigation by its own 
right. 

De Saussure is perhaps the first linguist to distinguish between what 
he calls ‘external’ and ‘internal’ linguistics. At one time in Europe large 
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number of works were written in German entitled Reallexicon, which is 
related to the word Realien meaning material facts of life. The emphasis of 
external linguistics is on Realien, as one finds in Majumdar' work. De 
Saussure differentiates the external and internal linguistics with a lovely 
analogy of the game of chess. "In chess," writes De Saussure, "what ls €x- 
ternal can be separated relatively easily from what is internal. ‘The fact that 
the game passed from Persia to Europe is external, against that, everything 
having to do with its system and rules is internal. If I use ivory chessmen 
instead of wooden one, the change has no effect on the system, but if I 
decrease or increase the number of chessman, this change has a profound 
effect on the ‘grammar’ of the game." Similarly every language has an 
external as well as an internal history. 

The common practice among the Indian scholars writing a history of a 
language (any available history of an Indian language can serve as a good 
example) is to give information about the geographical boundaries within 
which the language is spoken, number of its speakers, its status in a given 
society, its usefulness as a medium of communication in different areas of 
social activity. It is equally common to talk about the vocabulary of the 
language. particularly about the loan words which are often shown as in- 
stances of foreign influence, and to point out the relations between language 
and race and culture and social and religious movements and so on and so 
forth. All these are extremely useful. Nonetheless, these are facts of external 
history of the language. ‘The relation between language and society is a fasci- 
nating field of study, Linguistics is often used as a useful tool in historical 
and anthropological research. Studies in such relationship have yielded inter- 
esting results and illuminated dark areas of pre-history or social Life. A study 
of political and social and religious history, too, often gives valuable know- 
ledge about the source of many words in a language and explains the causes 
of sudden influx of new words in a language. But that should not obscure 
the importance of studying the internal history of a language. A proper study 
of the history of a language must keep the external history distinct from its 
internal history. Majumdar did not do it and as a result the picture that 
has emerged from his book is a picture of confusion. 


III 


In 1926 Professor Suniti Kumar Chatterji published his The Origin and 
Development of the Bengali Language in two volumes. Grierson wrote in 
his foreword to this book, “Hitherto the ordinary Bengali grammarians have 
been silent about the history of the language and the origin of its forms, and 
in popular books published in India, the wildest theories about these have 


378 


BENGALI LINGUISTIC HISTORIOGRAPHY 


occasionally been put forth without a shadow of justification. On the other 
hand, Beames, Hoernle and Bhandarkar having written much that is illu- 
minating in regard to it but sufficient materials were not available to any 
one of them ...". Grierson points out that there are two possible lines of 
investigation into the making of a language. The example of the first line 
is to be found in Beames’ where all the forms of a speech as a whole have 
been considered and compared with each other and then some general rules 
are declared. The other is to follow 'Trumpp, Hoernle and Block in taking 
one particular language as the text, examining it exhaustively, and compar- 
ing it with what is known of the others. Chatterji, needless to say, took Block’s 
book on Marathi as his model. 

Chatterji is the first among the Indian scholars to distinguish between 
the external and internal history of a language. He tries to keep them sepa- 
rate throughout the book, except in few cases. He adds a note on that point: 
“I had to discuss many points; some of them side issues, especially in the 
introduction which should be but merely touched upon in a work of a pro- 
fessedly linguistic character, not being immediately a propos for history of 
language ...""* He devotes the Introduction (pp. 1-235) exclusively to the 
external history as well as pre-history of Bengali, the rest of the book 
(pp. 237-1056) being devoted to the internal history of the language. His 
work deals with much more than the title indicates and he mentions in the 
preface that it may be viewed as an essay towards Historical and Compara- 
tive Grammar of Bengali. Perhaps the magnitude of the theme justifies to 
some extent the largeness of the book. With touching modesty Chatterji 
quotes the Greek proverb mega biblion mega kakos in the preface. 

The first important feature of this work is its vast data. No one before 
and after the publication of this book has handled such copious material. 
The literary historians in Bengal had already done admirable work in respect 
of discovering large number of manuscripts, determining their possible dates 
of composition and. editing them. Dinesh Chandra Sen’s Bangabhasha o 
Sahitya was thirty years old when Chatterji's book was published. The 
Bangiya Sahitya Parisat had already shown keen interest in philological 
matters and men like Ramendrasundar Trivedi and Rabindranath Tagore 
had published illuminating papers all of which proved to be of great impor- 
tance to Chatterji. Grierson's Linguistic Survey of India (Vol. Nan Calcutta, 
1903), Vidyanidhi's book on Bengali and Jnanendramohan Das’ lexicon were 
equally useful to Chatterji. Moreover, two important texts were discovered 
before 1926: Haraprasad Sastri discovered the manuscript of Carya songs 
from the Nepal Durbar Library and published an edition of it in 1916; and 
Basantaranjan Ray published an edition of a manuscript (which he dis- 
covered in 1907 and which is known as Shri Krishna Kirtan) in 1916-17 from 
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the Bangiya Sahitya Parisat. Chatterji used all these materials along with 
the materials available in the existing grammars written by foreign and 
native scholars. Thus this book became almost a mine of information and 
linguistic data. While Chatterji deserves highest praise for collecting and 
using a vast wealth of data, he could not, as we will try to show presently, 
classify and analyse his data in a systematic manner. 

Chatterji has chosen Vedic as his starting point. Vedic along with Classi- 
cal Sanskrit has been termed as Old Indo-Aryan. From Old Indo-Aryan grew 
various dialects which are known as Prakrits. The dialects of the Ashokan 
inscriptions; Pali, the language of Buddhist canonical and non-canonical 
literature; Ardha-Magadhi, the vehicle of Jaina literature; various literary 
Prakrits such as Maharashtri, Sauraseni etc. constitute the vast corpus of 
Middle Indo-Aryan. Chatterji posits an intermediate stage between Old Indo- 
Aryan and Middle Indo-Aryan; as well as between Middle Indo-Aryan and 
the period when dialects such as Hindi, Bengali, Marathi emerged. Thus 
he has given an elaborate—probably too detailed—account of the pre-history 
of Bengali. The proto-Bengali stage, however, has remained rather undefined 
and unsatisfactory if by proto we mean the stage of a language immediately 
before a significant change takes place affecting any part of the language area 
and thus causes it to split into two. Chatterji points out that Eastern Prakrit 
is the parent language of Bengali, Assamese, Oriya, etc. But he docs not state 
when and how these languages had split from the parent language." The 
major shortcoming, in the light of modern researches, of Chatterji's book is 
in its unsatisfactory analysis of language split. 

i A basic inquiry into the history of a language is about determining the 
point at which a language did split from the parent language; and to identify 
the significant changes—both phonemic and morphological—which mark its 
successive stages. No doubt, Chatterji demarcates three stages of development 
of Bengali which he calls Old Bengali, Middle Bengali and New Bengali, 
and also mentions two sub-stages within Middle Bengali which are Early 
Middle Bengali and Late Middle Bengali. But the criteria of identifying 
these stages are not always very convincing. In fact, in his treatment of 
phonology and morphology he has not followed the method of describing cach 
stage of the language and explaining the changes, rather he has followed the 
method of tracing the history of individual elements. The obvious limitation 
of this method can be observed in his treatment of Bengali vowels. For 
example, he has stated that the vocalic r was either lost or was replaced by 
other vowels in the Middle Indo-Aryan stage. It follows, therefore, that the 
modern Indo-Aryan languages have nothing to do with it. The whole ques 
tion of the replacement of r in Bengali is irrelevant since it never existed at 
any stage of Bengali. Similarly the question of long vowels of Sanskrit and 
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their development in Bengali is unnecessary. There was a coalescence of long 
and short vowels of Old Indo-Aryan either at some stage of one of the Middle 
Indo-Aryan dialects or at least at the proto-stage of Bengali. And if that is so, 
why one should dwell so much on the Old Indo-Aryan vowels. It is unneces- 
sary to point out that the sources of Bengali/i/are Old Indo-Aryan /i/and [1/ 
since Bengali emerged when there was a complete merger of short and long/i/ 
into/i/. There is nothing wrong in tracing the development of individual 
phonemes from Old Indo-Aryan to New Indo-Aryan, in fact that is extremely 
useful. But when a particular phoneme is lost or replaced at a certain stage, 
the story of that particular phoneme should end there. If the vocalic r is lost 
in middle Indo-Aryan stage, it cannot be taken up again in the history of 
New Indo-Aryan. 

Moreover, Chatterji’s description of the sources of Bengali sounds are 
examples of imprecise statements. Let us take one or two examples to elucidate 
this point. Chatterji states the sources of Bengali/p/in initial positions as 
from Old Indo-Aryan p- and pr-. But it is well known that Old Indo-Aryan 
pr- becomes p- in Middle Indo-Aryan. Therefore, the source of Bengali 
p- should not be traced in Old Indo-Aryan pr-. 

Take the case of the development of /g in Bengali. Chatterji traces the 
initial g-in Bengali to the initial e- of Old Indo-Aryan and -€- to -e- of Old 
Indo-Aryan and -ia- of Middle Bengali. It is clear from his description that 
[e] had to allophones [e] and [€]. He has stated the environments where 
[E] used to occur but does not show how at one stage allophone [€] started 
contrasting with [e] and thus [£] became a separate phoneme. He could have 
saved much space and achieved simplicity of description and that would have 
been more useful than tracing the sources of [£] up to Old Indo-Aryan, had 
he stated the conditions precisely under which the phonemic change took 
place. Since this is perhaps the most significant innovation in Bengali vowel 
system let us take it more seriously and let us see if we can offer and alterna- 
tive and a more simple solution. 1 

[£] occurred in the following environments in Middle Bengali 


ü € — Co 
(ii) aN |2] 
G— [x |< a 
Ve 


(C —any consonant, N =any nasal consonant, R=flapped consonant and 
Ve=any velar stop) 


Take these examples : | dekhoe | [d€ khoe] *he sees ; 
| dekhoho | [d £khoho] ‘you see 
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We know that at some stage of Middle Bengali/h/between the sequence 
5—9 was lost and in non-initial position 99 produced 9 which later became 
9 in modern Calcutta Bengali. Again Middle Bengali sequences 2e, ia, and 
ai in non-initial position produced e at a later stage. Because of these changes 
[E] and [e] began to appear in the same environment. For example 


Stage I Stage II 

[dekhoe/ [d € khoe] ld € khe/ ‘he sees’ 
[dekhia/ [dekhia] Idekhe/ ‘having seen’ 
/dekhoho| [d € khoho] [*d& khoo, d£ kho/ ‘You see 
|dekhiho| ^ [dekhiho] [dekhio/dekho/ ‘You sce (later)? 


In describing this particular development Chatterji brings various issues 
including influence of English but obscures the process of an internal change 
in the language. 

Hoeningswald observes that "replacement change cannot be formulated 
unless the Earlier Stage and the Later Stage have each been subjected to 
synchronic phonemic and grammatical analysis." "^ And this is precisely what 
Chatterji has not done. In his description of Old Bengali he has tried to 
reconstruct the early pronunciation mostly on the basis of his interpretation 
of the language of Carya songs which he has accepted as the earliest extant 
specimens of Old Bengali. But it has its obvious limitations. The existing 
manuscript of the Carya songs was written at a much later period than the 
period of the composition of those songs. While the spellings suggest the coale- 
scence of the sibilants, or the dental and alveolar nasals in the speech of the 
scribe, they do not tell us much about the actual sound system of the speech 
of the poets. If the manuscript is accepted as it is then the rimming between 
dental and alveolar stops (which can suggest evidence of merger of dental 
and alveolar stops as in Assamese) or between 1 and d (which might suggest 
traces of | which contrasts with 1 in modern Oriya) can throw some light on 
the phonology of the language in which these lyrics are written. Chatterji 
has considered the Carya songs as specimens of Old Bengali on evidence of 
some morphological features. In fact almost every literary historian of Oriya, 
Assamese and Maithili have also mentioned them as specimens of their res- 
pective language. To whatever language we assign these songs, the first thing 
is to describe the language of the text as minutely as possible without any 
pre-conceived notion, Any attempt to call the language of the Carya songs 
either Bengali or Oriya or Assamese or Maithili without describing the 
language is to oversimplify a very complex situation. 

Even a cursory glance at these songs raises doubt about the uniformity 
of the language. Look at the pronominal system which at once show that 
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either these songs represent several successive stages of one dialect or they 
represent different dialects. 


Ist Person TI Person 
Nominative Oblique Nominative Oblique 
I hau — — — 
II amhe — ambhe — tumhe — 
III moi ~moe ~ m» mo— toi ~ tu to— 


hau is of the lowest frequency in the text. Either it was already an archaic 
form during the composition of the Carya songs or it was still in use in one 
particular dialect (D,) different from another dialect (Dz) where am he /ambhe 
was in use. And mgi/moe/mo belonged to another dialect (D,). In the later 
stage of Bengali, forms of D, and D, are found in different dialects (1.6. 
ami derived from amhe/ambhe and mui derived from moi[moe[m» do not 
occur in the same dialect). This is also true of tumhe and toi/tu." In case 
of third person pronoun the picture presents similar possibilities. 


I TI TI 
se so te Nominative 
— = tas— 
tah—/tah Oblique 
ta— 


Both so and te were lost at the next stage (so far as standard Bengali is 
concerned), the ta- remained as the base for oblique pronominals in Bengali. 
The forms tas-/tah-/la- represent different stages of the original tasya. It is, 
therefore, not easy to consider the Carya songs ^è specimens of one particular 
dialect. It can be further argued that the verb formations, participial con- 
structions and case-markers present very interesting picture and all go against 
the conclusion that the Carya songs Were written in a particular dialect 
spoken in a particular area. It can be very well an artificial poetic style. But 
I do not want to argue on that point in this paper. My present point 1s to 
emphasize the linguistic anomalies of the text and that any arbitrary con- 
clusion will not help us to understand the nature of the language of the 
Carya songs. n 

Similarly in Shri Krishna Kirtan, which has been accepted by Chatter 
and by later historians of Bengali as the specimen of Early Middle Bengali 
one notices at least two stages of one dialect. 
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Shri Krishna Kirtan Modern Calcutta dialect 
Stage I Stage II 

A. baroho baro baro ‘twelve’ 
dhoroho dhoro dhoro “keep (it)? 

B.  bohoe bohe boé *(he) carries 
jhoroe jhore jhore *(it) drips’ 

Q. koró kori kori ‘I do’ 
chahó cahi cai ‘I look’ 

D. hite hote hote ‘from’ 


These four groups of examples in the second column in Shri Krishna 
Kirtan show loss of medial -h-, replacement of —9e by -e, replacement of 
personal inflection —6 by -i, and loss of -i- in a sequence of —o i—. And the 
forms in the second column are closer to Modern Bengali. This is enough to 
show that this manuscript contains specimens of at least two different stages of 
the growth of Bengali and the stages must be identified and the data should 
be arranged accordingly. It is not suggested that Chatterji is unaware of this 
problem but only that he does not present the history of the growth of Middle 
Bengali and its subsequent changes with greater rigour which demands a 
systematisation of his data. 

Chatterji uses considerable data from various dialects which are indeed 
of great value. But he does not give a comprehensive description of the 
various dialects. Had he concentrated on the emergence of one particular 
dialect (for example the standard colloquial) he could have avoided the 
descriptions of other dialects. But he often digresses from his main issue and 
talks about other dialects as well. In spite of our very meagre information 
about the Middle Bengali dialects and mutilated manuscripts it is possible 
to reconstruct the earlier stages of various dialects. Since it is important to 
know the different kinds of development in different dialects it is desirable 
to treat them separately. Let us take the case of the development of nasal 
vowels. The Middle Indo-Aryan sequence of a vowel-nasal consonant-conso- 
nant (VNC) had undergone changes in Bengali in two ways: 


VNG 


VC  VNC and VC 


In some of the dialects the V was nasalised which began to contrast with 
oral vowels, and the N was lost. In some other dialects the N was retained 
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for some period and then lost and thus created divergence between the 
dialects.” 

Chatterji’s attempt to show the changes of Old Indo-Aryan grammatical 
system into New Indo-Aryan often prevents him to show the development 
of the grammatical system within Bengali. For example, he has classified the 
Bengali verb roots into primary and secondary roots. His analysis is of course 
useful for those interested in knowing the changes that the Old Indo-Aryan 
roots underwent in later stages. But for the development of Bengali, informa- 
tion whether several roots were originally causatives in Old Indo-Aryan, is 
of little importance, since Bengali inherited them from a proto-language 
where they ceased to be causatives. Similarly whether certain roots can be 
traced up to the primary roots of Classical Sanskrit or Vedic or whether they 
were originally prefixed roots are hardly helpful in understanding the history 
of the growth of Bengali. The information of roots directly borrowed from 
Sanskrit properly belongs to the external history of the language, and unless 
such borrowings did affect the internal structure of Bengali—which they 
hardly did—as all examples given by Chatterji are restricted to a particular 
style of writing and only a few appeat in speech—it is of very little historical 
significance. 

These comments will suffice to point out the inadequacy of Chatterji's 
very valuable work. I have tried to show that he collected immense data but 
his handling is not satisfactory. Instead of giving a synchronic description of 
each stage of Bengali and then correlating the stages; he treats the history of 
individual elements of the language. He does not demarcate clearly the differ- 
ent stages of Bengali in terms of significant innovations in the language. And 
he often fails to distinguish between the changes which are significant and 
which are not. These comments are not necessarily to be viewed as an attempt 


to belittle the contribution of Chatterji. This book was written about fifty 
s during this 


years ago and linguistic science has made a tremendous progres s 
half-century. The tools of linguistic analysis have become more sophisticated 
and new models of linguistic descriptions have been created. Several models 
are now outmoded and. several others are under fire. Chatterji’s book was 


fresh and modern in 1926. 
IV 


The Origin and Development of the Bengali Language inspired many 


scholars in other parts of India to write histories of languages.” But not a 


single significant scholarly work on the history of the Bengali language has 


been written since 1926. Sukumar Sen's Bhashar Itibritta (Calcutta, 1953) 


and Muhammad Shahidullah's Bangala Bhashar Itibritta (Dacca, 1968)" are 
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pedagogical in their approach and are intended to be used as text books. 
Sen’s book contains a general introduction to phonetics, semantics, descrip- 
tions of sound change and definitions of various terms and a brief account of 
Indo-European language family, a sketchy outline of the Vedic and Prakrit 
etc. His scheme of the historical development of Bengali follows more or 
less closely Chatterji’s. Shahidullah's book has a greater unity of design 
and he has examined the various opinions regarding the origin Bengali and 
has put forward his own views though not with much evidence and argu- 
ments, and has tried to show the influence of the Munda languages on 
Bengali. Otherwise this book, too, follows the traditional pattern. It is not 
necessary to go into the details of these two books (both enjoyed great 
popularity among the students, one in West Bengal and the other in East 
Bengal) since both are unsatisfactory in their designs, archaic in their methods 
and written in a pedestrian style. Few more books have been published 
during the recent years to meet the need of the increasing number of 
students studying Bengali at post-graduate level who are obliged to take a 
course on the history of Bengali? These books give the impression that 
linguistic researches came to a sudden halt in the early thirties. The writer 
of a text book is expected to be interested in exposing the student to Ways 
of looking at a language and to make him familiar with the latest tools 
and techniques. Most of these books betray very clearly the ignorance of 
their authors of the latest developments in: historical linguistics. 

Like the history of a nation, a comprehensive and scientific history of 
a language— both external and internal possibly cannot be written by a 
single individual. Even When one scholar undertakes such a vast task he 
has to depend on the labours of a large number of scholars in the field. V ery 
little work has been done in the field of Bengali dialectology. If the data 
of earlier Stages of our dialects are available they can be of immense help 
to the study of diachronic studies, Since such materials are not available 
till now, the dialect study has to be diatopic,* i.e., an approach involving 
topographical factors has to be seriously considered. The study of dialects can 
be of great help in refining as well as enlarging our knowledge of the external 
history of the language, and also, as pointed out by McIntosh, the regional 
differences in dialect observed in a diatopic approach will naturally lead us 
to investigate any possible historical causes, both of a linguistic and non- 
linguistic kind, and which might explain these differences". Without a 
detailed study of the various dialects, one cannot possibly think of a com- 
prehensive history of Bengali. 
m Secondly, the question of the origin of Bengali needs fresh examination. 
The existing view, postulated by Grierson and others, is that Bengali emerged 
from the Magadhi Apabhramsa which is a later form of Magadhi Prakrit. 
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Shahidullah objected to it on the ground that though Old Indo-Aryan/r / has 
been replaced by/l/in Magadhi both are separate phonemes in Bengali. 
Old Indo-Aryan/j/has been replaced by/y/in Magadhi while that feature 
is absent in Bengali. Keith also thought it was difficult to prove traces of 
Magadhi in Bengali with any cogency." Shahidullah suggests that it will 
be wrong to assign any particular Prakrit as the parent language of Bengali, 
rather a proto-stage has to be reconstructed. 

Thirdly, available manuscripts, including the Carya songs, have to be 
edited on an ad hoc basis, i.e., cach linguistic element must be described 
only on the basis of its relationship to other elements in the same text. 
Mukherji’s account of the language of the Carya Text is one of the first 
ventures in this direction.” A rigorous description of the languages of both 
Carya songs and of Shri Krishna Kirtan is the first requisite for the study 
of Old and Middle Bengali. 

‘This review of Bengali linguistic historiography shows one thing very 
clearly that historians of the Bengali language have failed to keep pace 
with the tremendous speed of development in linguistic researches in Europe 
and in America. The state of perfection, like the horizon of the earth, recedes 
farther as one approaches near it. Therefore, it is high time that scholars in 
this field must shed their complacency and start this important work afresh. 
A restatement of Chatterji’s book can be a good start. That can at least 
set an example of sophisticated approach in respect of methodology in 
historical linguistics before the students to enable them to distinguish the 
amateurish and irresponsible writings from serious works. Otherwise such 
adulterated scholarship will continue to thrive in our academic life. 
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Iswar Chandra Vidyasagar and the 
Education of Bengal 


ASOK SEN 


I 
LEARNING AND RESPECTABILITY 


Iswar Chandra first came to Calcutta in 1828. In the same year the city 
received William Bentinck as the new Governor-General, who distinguished 
himself for his idea of development based "on the belief in the limitless 
possibilities of mankind as ‘civilised Europe with its factories and its two 
Chamber Parliaments, its newspapers and its scientific academies first dis- 
closed them’’.* All his means? to attain that goal in the economic sphere— 
indigo ‘as a centre of a circle of development’, the Gloucester mills, the 
collieries and other modern enterprises under the aegis of British capital— 
were aborted in course of less than a decade. And the roads and steamers, 
which had called forth so much of Bentinck’s zeal and initiative, came to 
absorb the country more effectively in the colonial nexus of trade and exploi- 
tation, by providing new facilities for a pattern of sales and purchases bene- 
ficial to the British imperial economy. 

However, Bentinck's policy on education found the 
propitious to carry out the mission of ‘civilized Europe". 1 
1835, assigned supreme and almost exclusive priority for English learning. 
As is well known, the new policy derived its premises from the evidence of 


native craving to learn English and was tuned to the object of forming a 


class of ‘interpreters’ between. the rulers and the ruled. Its makers and spokes- 
perfect accord had 


men went by the sole experience of Calcutta, where a : 
been emerging between the British and Indian leaders, as regards necessity 
for English as the medium. of education. Rie de 

This was expected since the rich and leading Bengali families 1n 
Calcutta, owed their wealth and success to the rise of the British power. 


circumstances more 
His resolution of 
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‘They attained prosperity in the activities of trading middlemen, money- 
lenders, and landlords, and, as an English observer commented, “under our 
sovereignty, chiefly in our service, and entirely through our protection”! 
Further, “It is in Calcutta that the effect of the intercourse between the 
Europeans and natives is in any degree visible, as there alone an indistinct 
sort of link may be discovered between the rulers and the people".* Let us 
then have a look at what was visible in the sphere of social intercourse, and 
led, together with the causes enumerated above, to ensure that “the English 
language itself has thus become not only of. material advantage, but it is 
fashionable in the Indian Metropolis; a native gentleman does not like to 
confess his ignorance of it; it seems as if he would lose caste in the eyes of an 
Englishman of high rank by addressing him in Bengali". 

Describing a party "given by Rammohan Roy, a rich Bengalee baboo”, 
Fanny Parkes wrote in 1823, of the excellent fireworks, of the nach girls 
Who were dancing and singing, and “included among them" Nickee, the 
Catalani of the East, and also of Indian jugglery which was introduced after 
supper. She noted that the house was handsomely furnished and "everything 
in European style, with the exception of the owner".* Let us describe another 
ceremony in the same year “at the house of a wealthy Baboo during the 
festival of the Doorga Puja or Dasera", where, “In the rooms on one side... 
a handsome supper was laid out, in the European style, supplied by Messrs. 
Gunter and Harper, where ices and French wines were in plenty for the 
European guests. In the rooms on the other sides . . . were groups of nach 
girls dancing and singing, and crowds of European and native gentlemen 
sitting on sofas or on chairs listening to Hindoostanee airs”.” 

! Thus, in their world of leisure and recreation, the rich Bengalis were 
taking to new styles of sociability, pandering to the tastes and preferences 
of their Sovereign benefactors. ‘Their motives and ambitions did not lack 
à sense of competition, though entirely on its own limited and loyal terms, 
and also quite frustrating in its total import. For example, in the winter 
races of 1836 in Calcutta, “A cup of silver, given by a rich Bengalee, 
Dwarakanath ‘Tagore, was run for: the cup was elaborately worked, and 
the workmanship good; but the design was in the excess of bad taste, and 
such as only a Baboo would have approved”. There was perhaps a curious 
coincidence in the winning of this cup by a horse named 'Absentec'. Let 
me not be criticised however for ignoring the logical maxim that proper 
names, Whether of men or of lower animals, may have no connotation. But 
à strange logic was really working itself out in our history of those days. 

T hese are only a few of the numerous examples one can discover from 
the various narratives, Already, there were signs of a sober reaction as well, 
which indicated the level of learning and communication attained by the 
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rich men of Calcutta. In its issue of iath November, 1826, the Calcutta 
Gazette severely criticised” the practice of native gentlemen to cater “for 
the grosser entertainment of European guests” and for “throwing their doors 
open to a promiscuous mob”. Further, it emphasized that those Bengalis 
‘are far from being: deficient either in intelligence, or information, or com- 
inand of the English language, requisite to a free and friendly intercourse 
with their guests at à more propitious season and under more favourable 
circumstances" ."* 

Certainly, Rammohan and Dwarakanath were among those who had 
espoused the cause of achieying ‘more propitious’ and ‘more favourable’ cir- 
cumstances. The examples, we have cited above, were germang to the milieu 
in which such efforts were conducted. No wonder that in this background, 
Bentinck and Macaulay saw perfect accord between their policy and the 
aspirations of their subjects. Already the rich citizens of Calcutta had come 
forward to set up English schools and colleges in the city. They were also 
active in the good work done by organisations like the Calcutta School 
Society and the Calcutta School Book Society. Their ideals of education were 
evident in the establishment of Hindu College in 1817 and even more expli- 
citly in the remonstrance of Rammohan Roy against the foundation of the 
Sanskrit College in 1824." 

And so when the new policy on education was pushed to gain in pace 
neither the long-term imperial perspective, nor its immediate exigencies 
had concern over the other kind of evidence submitted by William Adam in 
his reports'* on the state of things prevailing outside the domain of Anglo- 
Indian accord in Calcutta: “I cannot however expect that the reading of the 
report should convey the impressions which I have received from daily 
witnessing the mere animal life to which ignorance consigns its victims, un- 
conscious of any wants or enjoyments beyond those which they participate 
with the beasts of the field—unconscious of any of the higher purposes for 
which existence has been bestowed, society has been constituted, and goyern- 
ment is exercised”."® Macaulay remarked that Adam was referring to an 
evil “which time alone can remedy"."* Sticking to the position of diffusing 
wider information and better sentiments among upper and middle classes, 
Auckland, the then Governor-General, declared. “that the hope of acting 
immediately and powerfully on the mass of the poor peasantry m India ts 
certainly far from being strong for me yy 

Adam set his focus on conditions in rural Bengal, where lived the vast 
majority of the people. Iswar Chandra was born in a rural Brahmin family 
of traditional pandits. ‘Though not a part of the poor peasantry, 1t had long 
experience of grinding poverty far away from the riches and splendour of 
new Calcutta. What we know from Iswar Chandra’s own description? of 
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Ramjoy Varkabhusn, his grandfather, gives us the portrait of a man akin 
to that ideal type of Sanskrit scholars observed by Adam: “The humblenes 
and simplicity of their characters, their dwellings and their apparc!, forcibly 
contrat’ with the extent of their acquirements and the refinement of their 
feelings .. . 1 saw men not only unpretending, but plain and simple in 
their manners and though seldom, if ever, offensively coarse, vet re minding 
me of the very humblest classes of English and Scottish peasants —Á 

Ramjoy's unconcern for material comfort and his determination not 
to vield to selfish and overbearing relatives, impelled him to go on pilgrimage 
for long periods. His wife had to earn a livelihood for herself and her child- 
ren, «d working on a spinning-wheel (charka) and selling the yarn to weavers 

Khirpai, then a large centre of crafts and trade.” Such 
extreme poverty forced Thakurdas, Iswar Chandra's father, to go to Calcutta 
at an early age, and work as a low-placed clerk in a business house, after 
acquiring a litle knowledge of English from perfunctory sources.*' 

Iswar Chandra had his early education in an elementary school of 
Birsingha. The teacher thought highly of Iswar's talents and advised his 
father to place the boy in a good English school in Calcutta. At that time, 

had a paltry income of ten rupees per month. Despite his wishes, 

practically impossible for Thakurdas to admit his son to the Hindu 
which would require the payment of a monthly fee of five rupees.” 
He was advised by friends to try for Iswar's admission to the free school of 
David Hare. If it was seriously pursued, Iswar Chandra might have had to 
run after Hare's palanquin, as Ramtanu Lahiri had done a few years ago. 
Perhaps, it was not practicable because Iswar Chandra, then a boy of cight, 
«ould not conceivably go for an ordeal which Ramtanu had passed through 
at the age of thirteen. 

a few months of indecision, then, Iswar Chandra was placed in 
the Sanskrit College in June, 1829. This institution was known D have a 
sound system of ing and several careers were open to its successful 
students. No fees were charged from the students. Thakurdas could then 
engage hi in cherishing happy thoughts on the future of his son. when 
or Chia might become a teacher in a fol or chatuspathi of his own." 
t would as well be a return to the traditional family activity which 
ie failed to pursue for reasons of poverty and distress. 

initially, Iswar Chandra did not enjoy the means and advantage 

1o secure admission to the Hindu College, where "Young men from the best 
families of the city attended . . . in great numbers, attracted not by the 
aai o£ stipends, of which there were very few, but by the more laudable 
tion of increasing their social respectability, and, in some cases, we 
may venture to suppose, by a pure love of knowledge”.** The nature of 
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diffsculiies reveals to us the marrow bias of the caloulstiogs made wee vean 
later by Macaulay and Trevelyan, when they the new cubus at sn 
policy. My object, of course, is not to deny uo oie extens ai ag 
due coure, the policy of 1895 made English education: more axial to 
poorer aspirante of new careers and social vespectability wnder Bauh ne e 


However, it is significant that not being onc from ‘Une bese Familien of 
city’. lawar Chandra had his place those whom Trevelyan sangos est 
as "hired" pupils in his em of pti d education for the country. 


lawar Chandra read in the Sanskrit College till he was twentyone and 
progreved into a scholar of great repute He had an a 
wonderful. proficiency in all the peer ol a 
grammar, literature, rhetoric, logic . Equally admirable 
the original qualities of his mind and ae revealed in the ouy 
and verses he had written even during his student -— d 
Chandra pawed the Law Committee nonae =! 
seventeen. His merit was no lew pronounced optional 
English, which Iswar Chandra could then study only for a few — 
the closirc of English teaching in the 
excellence of this young scholar reached legendary — 
exceptionably acknowledged by his teachers, and 
to be acclaimed as Vidyasagar when he was still a student.” 

For Iwar Chandra, such scholarly eminence was not 
of devotion to learning; it “r e 
adverse circumstances of poverty distress. 
hardship with courage and determination, a» he had been growing 
boyhood to youth, from the anonymity of a poor 
of Vidyaxagar. Amidst all this, he would find the 
to help the poor and the distressed. This is how a large 
from his scholarships was The onerous lead of 
did deter him from - oy 
of helpless cholera patients. And Tube 
that could be expected from the eldest son of a poor amd 
Thakurdas, in his turn, thought of buying little bit of land 
received from Iswar Chandra's scholarships, that their 
be used eventually for the maintenance of in a tol or chatuepaths 
to be set up by his learned son. 

The ambition of Thakurdas proved to be too limited. Vidyseage BE 
an educator of his fellow men on a scale immensely larger ree 
Bcant than that of a small tol or chatuspathi. At the level of fame = 
his son had reached Thakurdas could certainly have no ndi 
course of development. From Byr to 1858. Vidyasagar served several 
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- government institutions on a monthly salary ranging from Rs. 5o to Rs; 
in various capacities such as Head Pandit or Seristadar of the Fort Willia 
College, the Assistant Secretary of the Sanskrit College, Head Writer a 
‘Treasurer of the Fort William College, Professor and later the Principal 
the Sanskrit College and at last Assistant Inspector of Schools in the district 
of Burdwan, Nadia, Hooghly and Midnapore. While working at his first p 
of the Head Pandit in the Fort William College, Vidyasagar acquired a soun 
knowledge of English and Hindi, whereby he was fully equipped to act 
the role of an 'interpreter' between the ruler and the ruled, a role abo 
which Macaulay was so explicit in his statement on the future of Engl 
education in India, ae 

Thus, Iswar Chandra, once a poor village boy, grew up into a mi 
of great qualities and distinction. He had no birthright of social respectal 
lity in metropolitan Calcutta. Notwithstanding his uncommon talents a 
aptitude for learning, Ishwar Chandra was deprived of his stipend duri 
the period when the amount of such grants to the Sanskrit College 
reduced by more than 50 per cent between 1835 and 1841.°° It may b 
recalled that seventy student petitioners of the Sanskrit College, prayed 
Auckland in 1836 for a renewal of their stipends." Obviously then ther 
were obstacles even to his pursuit of learning, which Iswar Chandra had 
overcome through his own extraordinary merit, unceasing labour a 
discipline of hardship. All of this must have determined much of his futw 
ability to combine an enormous courage with readiness of will, his ideal 
social service with limitless compassion for human suffering. 

What was not his birthright accrued to Ishwar Chandra as his achie 
ment. His glorious record of learning opened up the doors to social respecta 
bility. For his society, it was the period of a new beginning spurred at oi 
level by the appeal of enlightenment through western learning. A lar 
premium on the knowledge of English, the language of the foreign rulers, 
Was the consequence. But the knowledge of English had its other, and even. 
more determining attraction of being the necessary means to obtain richi 
and respectability under British rule. And so, in this context of history, thi 
wages of respectability had to be paid in an acceptance and conformity which 
would put the two aims of learning in a critical contradiction. Between l 
social respectability and social progress fell the dark shadow of the over” 
powering British empire and its effects on the entire economy and society 
of the country. 

_ Again, to envisage the creative extent of his life-tasks, Vidyasagar chose 
an identity and its prospect inside the same sequence of transition. Inevitabl 
his choice was also entangled in the incongruity of the ends of enlightenment 
to the social means available for their attainment, Such were the contrarie 
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that detached learned respectability from the roots of social progress in nine- 
teenth century Bengal. And, for a man of Vidyasagar's strength and 
humanity, it was never a regression due to any innate weakness of will or 
conscience but a futility arising from the incoherence of the elements of 
identity which his society offered him as a man of learning and respectability. 
The nature of that identity, its endeavours and its defeats, will be revealed 
to us as we shall take a fuller account of what Vidyasagar wanted to do for 
the education of his countrymen. 


II 
EDUCATION AND THE ECONOMY 


A learned man of humble rural origin, Vidyasagar had his own ideas 
on the needs of education for his people. The ideas reflected his sound 
‘acquirement’ of traditional learning, and even more remarkably, his own 
perception of conflicts between the old and the new in the transition which 
was taking place. During the thirties of the last century when Iswar Chandra 
was a student of Sanskrit College, Calcutta went through the experience of 
statutory abolition of sati and of reactions leading to the formation of the 
Dharmasabha; of the craze among a section of the English educated youth 
to embrace Christianity; and of the panic and tension roused by the threat 
of the ‘Young Bengal’ to break away from traditional customs and 
restrictions.^? A : 

'The roots of the conflict were perhaps evident to Iswar Chandra in the 
contrasts he must have witnessed between the Sanskrit College, his own 
place of learning with its ensemble of poorer students and traditional orienta- 
tion of studies, and the neighbouring Hindu College which was attended 
by young men from affluent families and turned into the centre of new 
learning that made some students critically aware of the incoherence of their 
religious and social living. It was this learning and the iconoclasm evoked 
among the first generation of students, that impelled a few sons to 80 against 
their fathers, and to believe that “a father’s cries are not stronger than those 
of truth”. 

For Vidyasagar, the break up of old dogmas and the acceptance of new 
ideas never came to conflict with his lifelong love and veneration for his 


parents. His courage and independence, and no less his strength of rationality, 
which was almost unique among his contemporaries, were invariably involv- 
iculation. The early years 


ed in more impersonal issues and means of social articul ees 
of his work at the Fort William College were filled with hard labour, Tg 


discipline, and acquisition of new knowledge through the opportunity of com- 
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ing in close contact with English scholars and administrators. Then followed 
his appointment in 1846 to the post of Assistant Secretary in the Sanskrit 
College, which lasted however for fifteen months only, since Vidyasagar re- 
signed from this job due to his experience of not finding “those opportunities 
of being useful in anticipation of which"* he had applied for the 
appointment. 

Vidyasagar expected to carry out a plan of reforms in the Sanskrit 
College. The changes which he proposed regarding the content of studies, 
rephasing of the curriculum and the methods of teaching. were aimed at 
"facilitating the acquirement of the largest store of sound Sanskrit and English 
learning combined . . . to produce men who will be highly uscful in the 
Work of imbuing our Vernacular dialects with the Science and civilization 
of the Western world" 5 But Rasamoy Dutt, the Secretary of the Sanskrit 
College. Suppressed the plan without due consideration of its merits. 
Vidyasagar resigned in protest and wrote to the Secretary that failing to effect 
reforms, "the Institution will not fully answer its two purposes namely of 
imparting Sanskrit literature primarily and of teaching English 
secondarily”.*® Further, he Was critical of the failure of the Secretary to 
redress the inconvenience caused to the students of the Sanskrit College as 
and when the Principal of the Hindu College assumed the privilege “to take 
occasionally a portion of the stools and desks of the Sanskrit College for the 


accommodation of his own students at a particular examination for $ or 4 
days together" ?* 


hardly afford to resign from his post in the Sanskrit College. There were 
twenty dependants in his Calcutta household, mostly poorer relations and 
friends, and a remittance each month was regularly due to his parents at 
Birsingha. The only other earner in the family was Dinabandhu, his younger 
brother who had been absorbed, at Vidyasagar’s request, in his former post 
at the Fort William College. After accepting Vidyasagar's resignation, 
Rasamoy Dutt commented to some acquaintances: “How will V idyasagar 
carn his living?” Vidyasagar’s reaction was entirely nonchalant: he re- 
marked: “Tell Rasamoy Babu that Vidyasagar will live by selling 
vegetables"? 

i Vidyasagar had already applied his mind and energy to the free enter- 
prise of printing and publishing books.*® The initial capital of six hundred 
rupees was raised with a loan from a close friend of Vidyasagar. And then 
in equal partnership with Madanmohan Tarkalankar, his friend and collea- 
Bd the Sanskrit College, Vidyasagar set up the 'Sanskrit Press and Deposi- 
tory — Printers, publishers and Stockists-—which started off in business by 
publishing an edition of Bharat Chandra's Annadamangal and Vidyasagar's 
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Beial Panchabimshati, with encouragement from Major Marshall, the 
Secretary of the Fort William College and Vidyasagar's consistent friend and 
benefactor, who purchased one hundred copies of each book for his students. 
Vidyasagar showed remarkable ingenuity for devising improvement of 
Bengali types and their mode of setting by compositors. Indeed, his endless 
creativity as a writer together with his efficiency in the book business gave 
Vidyasagar the freedom he required for his lifelong struggle to reform educa- 
tion and society. The independence of his mind and activity was never con- 
strained by the problem of livelihood. 

At the request of Mouat, the then Secretary of the Council of Education, 
Vidyasagar joined the Sanskrit College for the second time as Professor of 
Literature, in December, 1850. Committing himself to the object of reforms, 
which had been aborted on the previous occasion, Vidyasagar accepted the 
new job, on a definite understanding that he would soon be given the 
authority of Principal of the college. Shortly after. his appointment, 
Vidyasagar was assigned the responsibility of framing a report on the working 
of the Sanskrit College. Together with his report, Vidyasagar put forward a 
total plan for remodelling the various branches of studies, based on his aim 
to render a more useful and practical bent to the entire course of learning. 
The plan amounted to a mature and more comprehensive formulation of 
the proposals which Vidyasagar had submitted in 1847."° 

The Sanskrit College was then passing through a severe crisis and the 
Education Council apprehended that the institution might have to be abo- 
lished altogether. The number of students had been falling off mainly due 
to the paucity. of worldly prospects before the scholars passing from the 
Sanskrit College. The report which had been called from Vidyasagar was 
intended to explore whether any measures could be devised to save the 
Sanskrit College from complete dissolution. Encouraged by Vidyasagar’s plan, 
the Education Council proposed that the post of Principal should be created 
by abolishing the offices of Secretary and Assistant Secretary. They further 
recommended to Government that Vidyasagar was by far the fittest person 
for the office of Principal. The task of reorganisation was made easier by the 
resignation of Rasamoy Dutt. And then for a period of seven years from 1851, 
working as Principal of the Sanskrit College, Vidyasagar achieved some far- 
reaching improvements in the standards and performance of that institution. 

The bold perspective of Vidyasagar's plan of reforms was further it 
vealed in a document prepared by him as "Notes on the Sanskrit College’. 
It focussed on the supreme importance of creating an enlightened Bengali 
literature and on the responsibility of good Sanskrit scholars to evolve an 
elegant, expressive and idiomatic Bengali style. The same role would remain 
unrealised unless the students combined their sound learning of Sanskrit 
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knowledge of Philosophy simply from European sources.’’4? 
Moreover, Jet 
"Another advantage is that students so prepared, wishing 
to transfer the philosophy of the West into a native 
dress will possess a stock of technical words already in 
some degree familiar to intelligent natives.’ : 
Again, a year later, the strength of his rational mind was expressed in 
Vidyasagar's reactions to a report made to the Education Council by 
Dr. Ballantyne, Principal of the Benares Government College, who had come 
on an official visit to the Sanskrit College in Calcutta. While appreciating 
the combination of English and Sanskrit courses, Ballantyne felt the need 
"the danger that the two courses may end in per- 
‘truth is double!’ He specifically suggested the 
inclusion of Bishop Berkeley's Inquiry in the curriculum, and wrote of the 
a body of men qualified to understand both the 
earned of Europe, and to interpret between the 
two, removing unnecessary prejudice by pointing out real agreement where 
there was seeming discordance and conciliating acceptance for the advancing 
science of Europe by showing that European science recognises all those 
elementary truths that had been reached by Hindu speculation".** 


Vidyasagar wrote to the Education Council: 
“That the Vedanta and Sankhya are false systems of 
Philosophy is no more a matter of dispute. These 


systems, false as they are, command unbound reverence 
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from the Hindus. While teaching these in the Sanskrit 
course, we should oppose them by sound philosophy in 
the English course to counteract their influence. 
Bishop Berkeley's T nquiry, which has arrived at similar 
or identical conclusions with the Vedanta or Sankhya 


and which is no more considered in Europe as a sound 
system of philosophy, will not serve the purpose." 


Further, he explicitly stated, 
“Tt is not possible in all cases, I fear, that we 
shall be able to show real agreement between European 
science and Hindu Shastras.’’** 
And, instead of attempting the impossible task of completely conciliating 
the learned of India to the reception of scientific truths, 
“What we require is to extend the benefit of 
education to the mass of the people. Let us 
establish a number of vernacular schools, let us 
propose a series of vernacular class-books on 
useful and instructive subjects, let us raise up a 
band of men qualified to undertake the responsible 
duty of teachers and the object is accomplished.’*7 
And Vidyasagar himself carried out a big plan of text-books for Sanskrit 
and Bengali education. He wrote and published a series of books for students 
from the first primer to higher standards.*® There were Rjupatha (an edited 
Sanskrit reader in three parts), Upakramanika and Vyakaran Kaumudi in 
three parts, intended to realise Vidyasagar's new and simplified approach to 
the study of Sanskrit grammar, the books which were of great help to students. 
In Bengali text-books such as Bodhodaya and Jivan-Charit, he endeavoured 
to initiate young minds to the rudiments of scientific knowledge and essen- 
tials of rational thinking. Moreover, the text-books were even more signi- 
ficant for their role in the formation of modern Bengali prose. These were 
the primers where Vidyasagar spelled out the elements to be used for shaping 
the language to an order and a system to endow it with clear meaning and 
correct form. The true Bengali prose had come to its own in the four major 
literary works of. Vidyasagar, viz., Betal Pafichabimishati, Shakuntala (based 
_ on the famous Sanskrit play by Kalidasa), Sitar Vanabas (based on Uttar- 
ramcharita by Bhavabhüti) and Bhrantivilas (based on Shakespeare s 
Comedy oj Errors). Vidyasagar borrowed from Sanskrit and English what 
could be harmoniously blended with Bengali and all that was necessary to 
strengthen and clarify its native genius. Close to common life, his language 
was colloquial, and at the same time refined and elegant, lucid and precise, 
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and yet colourful and musical. And “Now a new harmony, ‘the other har- 
mony of prose’, was born in our language.” 

Both in his ideas on education and in the style and content of his books, 
Vidyasagar revealed his capacity to build anew from the bases of traditional 
learning. Add to them his resolute move to admit students of the Kayastha 
caste to the Sanskrit College," and his ruling that the college would remain 
closed on Sundays and not, as before, according to the restrictions of the 
Hindu almanac," and we obtain the image of an educator with wholesome 
support for the non-orthodox system of learning that had already begun to 
prevail in the sphere of English education. What made the position of Vidya- 
Sagar even more significant was his concern for the reception of modern 
knowledge and rational thought through the medium of Bengali, the 
language of his own people. While appreciating the rational content of 
western learning and its usefulness, Vidyasagar realized that for wider impact, 
the same knowledge would have to spread beyond the limits of the Anglicised 
system of education. Indeed, such an awareness acted as the source of the 
reforms he introduced in the Sanskrit College, and of his aim to develop the 


Bengali language into a vehicle suitable for the communication of western , 


knowledge. 


. The same objective influenced Vidyasagar to work for the building and 
Improvement of Bengali schools and also for the spread of female education. 
As early as 1853, he established a free school in his native village of Birsingha 
and added very soon an evening and a girls’ section to the same. Halliday, 
a member of the Education Council and subsequently the Lieutenant 
Governor of Bengal, submitted a Minute* on the subject of elementary 
education. Vidyasagar’s ‘Note on Vernacular Education’™ furnished Halliday 
with the main ideas of his Minute and worked out a concrete outline of the 
subjects, books, schemes of teacher training and system of supervision for 
vernacular education. Much of this Minute would recall to our mind the 
principles and recommendations Adam had put forward in his Reports of 
1835-38, which obtained no priority in the policies of Bentinck, Macaulay 
and Auckland, i 

In their policies it was deemed more desi 


ates i : rable to concentrate on instruc- 
tion in English for the higher classes, 


The matter remained in this state till 
the end of E 844 when Hardinge's plan for model indigenous schools was put 
to effect. The number of such schools were limited by the paucity of govern- 
ole of Bengal Presidency. They had very 


M y ecay. However, some significant progress 
elementary education was achieved in the North-Western Provinces 


through a plan,* undertaken in 1848 by Thomason, the Lieutenant Governor 
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Commenting on the failure of the Hardinge scheme in Benagl, Mouat 
observed: 
“The leading defect of the system appears to the Council to have been 
in the unsuitable nature of the agency employed to carry the scheme 
into effect. The Revenue System of Bengal does not afford, particularly 
in its subordinate Native Agency, the great bond between the people 
and the ruling authorities that exists in the tehsildaree system of the 
North-Western Provinces. Again, the difficulty of inspection in Bengal, 
and the consequent infrequency of the visits of the Collector or the 
Commissioner practically removed the schools beyond the reach of 
efficient supervision and control." ?* 
Again, in another relevant minute, it was remarked: 
"Lord Hardinge's 101 Schools failed, because, when they were estab- 
lished, the Government were not prepared with either books, teachers. 
or superintendence, but it is my belief that in many parts they would 
have succeeded, (indeed they have succeeded) in spite of the. books 
being unsuitable and the teachers unfit, had the superintendence only 
been efficient, whereas in many places, perhaps, I might say, in most 
places, it was injurious."^ 
Halliday's Minute came in this context and almost coincided with the 
famous Education Despatch of 1854 from the Court of Directors. which 
emphasized the importance of more attention to vernacular schools. indigen- 
ous or other, for elementary education. As enjoined by the same Despatch, a 
new Education Department headed by the Director of Public Instruction, 
would replace the former Education Council, and proceed to adopt measures 
for the expansion and improvement of elementary education. Halliday's 
proposals for solving the problem of superintendence Were bent on full con- 
fidence in the ability and expertise of Vidyasagar. While expressing his desire 
to dispense with the large extra expense for European superintendence. 
Halliday observed: “I am aware that Native superintendence is not often to 
be depended upon without European overlooking; but Pundit. Ishwar 
Chunder Surma is an uncommon man, who has shown great energy and zeal 
in this matter, and I should be well pleased to let him try an experiment, in 
the result of which he is. greatly interested, and which I really think will 
succeed in his hands.”’’* : 
On the persistent recommendation of Lieutenant Governor Halliday, 
Vidyasagar was appointed in 1855 to the post of Assistant Inspector for Schools 
for the districts of Hooghly, Burdwan, Midnapore and Nadia, in addition to 
his duties as Principal of the Sanskrit College. Already during the previous 
summer vacation, Vidyasagar made an extensive tour of villages in Hooghly 
and reported to the Lieutenant Governor on places suitable for the establish- 
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ment of model schools. He also succeeded in obtaining support from the local 
people to the extent that they promised to construct school buildings out of 
their own resources, A large number of model Bengali schools were establish- 
ed in the areas under Vidyasagar’s jurisdiction. The schools operating with 
new curriculum, improved text-books and able teachers, were expected to 
have an impact on existing indigenous schools. A normal school to train up 
primary teachers, was set up in the building of the Sanskrit College and 
Akshay Kumar Datta worked as its Head Master, Thus, Vidyasagar evolved 
the foundations of the two systems? (viz. circle system with its spread effect 
and normal school system with its training effect) which later became the 
main agencies for the advance of primary education in this part of the 
country. | 

For female education, Vidyasagar was a close associate of Drinkwater 
Bethune and worked for many years as Honorary Secretary of the Bethune 
School. A significant feature of his effort was to get round the prejudices of 
his countrymen by proving that female education had the sanction of the 
shastras. However, he could not readily support the proposal of Mary Carpen- 
ter and the Bengal Government for the formation of a Normal Class in the 
Bethune School to train up female teachers, Since the prejudices against the 
attendance of schools by grown-up females would be extremely strong, 
Vidyasagar held that “there is little or no chance of securing such females to 
enter the proposed Normal class. It is presumed that the females must be 
grown up when they become candidates for admission, but according to the 
custom of the country, it can hardly be expected that a respectable woman 
who has passed the age of twelve can be prevailed upon to attend a School 
for instruction."*? Later he also declined to serve in a Committee to work for 
the establishment of a Normal class attached to the Bethune. School. As 
visualized by Vidyasagar, despite some efforts, the plan for a female Normal 
School proved to be abortive. 

It was in regard to some measures Vidyasagar had taken to establish a 
number of model schools for girls in the districts that he came to conflict 
with the Director of Public Instruction, and resigned from public service 
in 1858. Vidyasagar obtained no prior government sanction for these schools, 
and felt assured by verbal support and encouragement from Lieutenant 
Governor Halliday. Eventually, however, Government of India declined to 
render aid for the purpose, and their decision was not reversed even at the 
request of the Lieutenant Governor. Initially, Gordon-Young, Director of 
Pubilc Instruction, expressed doubts about the validity of starting those girls’ 
schools. This young officer had also disagreed with Vidyasagar over the pro- 
cedure of appointment in the Sanskrit College, and he further desired to take 


some measures which might reduce Vidyasagar's influence on the choice of 
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text-books at various levels of education. Moreover, Vidyasagar was disap- 
pointed in his hope of being promoted to the office of Inspector of Schools. 
All this?! led to his resignation on which a senior British officer commented: 
“Fe is soon about to retire into private life, and to resign without a pension, 
his appointments of Principal of the Sanskrit College and Assistant Iuspector 
of Schools . . . . he retires from the service of Government rich in honour, 
but in nothing else."^* 

In a letter explaining the reasons for his resignation to Lieutenant 
Governor Halliday, Vidyasagar alleged "that the present system upon which 
the department of V ernacular Education was conducted was a mere waste of 
money".? Probably, his grievance was a mere reaction against the persis- 
tent refusal of the Home Government to sanction any increase in expenditure 
throughout the years immediately after the Mutiny. It is wellknown'* how 
financial difficulties had then hampered the working and development of the 
systems which were already in operation. However, no less real were the 
contradictions inherent in the outcome of the policy of 1835: which bore out 
clearly the ineptitude of the theory of ‘downward filtration’, since “the upper 
class filter” turned out to be “not a filter, but a jar hermetically sealed" .^* 

The lure of English education Was created by the circumstances of 
British domination over the society and polity of Bengal. The priorities in 
Bentinck's policy declaration of 1835 followed from such a scheme of alien 
rule. Indeed, with the consolidation of British rule, English education had 
come to be regarded as the means of opening up prospects of office, wealth 
and influence. Those who could afford to have education, were increasingly 
influenced by the idea that “an acquaintance with Bengalee will rather 
prevent their acquiring wealth . . . those well acquainted with English may 
obtain situations as writers with long salaries and prospect of higher appoint- 
ments”.*® ‘Thus, the realities of foreign rule had a decisive role in shaping 
public preference for education. There is plenty of evidence to prove this 
point. Í 

The records of the Calcutta School Book Society, a voluntary public 
association established in 1818 to publish low-priced school text-books of a 
sound standard, revealed the then growing demand for English education. 
Its scale of publication of English books increased between 1822 and 1835. 
"This had little conflict with the Society's aims since “the Committee congra- 
tulated themselves that their early activities in publishing and distributing 
class-books in vernacular had resulted in the creation of a taste for English 
which, after all, was their ultimate object". During the two decades follow- 
ing Bentinck’s declaration, there occurred a much faster increase in the 
Society’s publication of books in English.” Uf 

We can also recall the case of failure of the Hindu College “Pautshāllā”, 
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which was established by the Managers of the Hindu College in 1840 “to 
check the deterioration of Vernacular studies among the Hindu College 
youth who were devoting excessive attention to English at the cost of the 
Vernacular’ and “to spread more widely through its agency a knowledge of 
the Arts and Sciences of Europe through the medium of English which had 
so far kept this knowledge confined to a few only".* All this however met 
with very little success since “the upper and middle classes of society who 
mainly patronized the Pautshalla, allowed their wards to remain in the 
Pautshallà to have some grounding in the Vernacular, but they were more 
interested in their further education in English either in the Hindoo College 
or in some English school of the City ir 

The story of the Tattvabodhini Patshala provides another example of 
the kind of influence wielded by English education. This school was founded 
in 1841 with the specific aim of offering instructions to young Bengali 
children in their mother tongue. Its life in Calcutta was very short in spite 
of the earnest efforts of Debendranath Tagore and Akshay Kumar Datta. The 
causes of its failure become clear from the observations of an informed study 
on the subject: “the young children who attended Debendranath’s Patshala 
in the morning from 6 a.m. to 9 a.m., were again required to attend some 
English school in the city from 10 a.m. in order to acquire knowledge of 
English which was considered a must by all guardians at this time. This 
proved too much for the children and they began to leave Tattvabodhini 
Patshala one after another. To check this decline, English was introduced 
as an optional subject. Even then the position did not improve and the lure 
of a purely English education in the English schools of the city, led to the 
desertion of large numbers from the Tattvabodhini Patshala. In this situation 
Debendranath had no alternative but to close down the Patshala at 
Calcutta". The school was shifted to Bansberia in Hooghly where Deben- 
dranath hoped to escape from the competition of English schools. In his speech 
on the occasion of opening the Bansberia school, Akshay Kumar Datta made 
a statement which clarified the cause and effect of the developments in 
Bengal's education: “We are subject to foreign rule, we are being educated 
in a foreign tongue.” 

The initial access to English education was seized by the metropolitan 
upper classes—the absentee landlords, banyans, moneylenders and traders 
who had grown rich under direct English patronage. Later, in course of the 
century, opportunities were extended to broader groups "composed of plea- 
ders, teachers, government servants (munsiffs, deputy magistrates, clerks) 
and to a lesser degree *mukteers', court ‘amlas’ etc".^^ Indeed English educa- 
tion became the most important element of mobility and job requirement 
in the life of the Bengal gentry, whether at the metropolitan or the small 
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town, or the rural level of colonial society. This was evident in the willing- 
ness “To secure for their children a knowledge of our tongue" and "not 
unfrequently incur an. expense which would seem altogether disproportion- 
ed to their means."* ‘Thus, the great bulk of Anglo-Vernacular Schools in 
Bengal were "set on foot by persons who living at a distance from the Sudder 
Station, and who being of comparatively humble means, are unwilling to 
send their children to a distance from home for their education...” They 
were mostly “tradesmen, petty talookdars, omlahs etc. . . - - 5 

All of them made up the new Bengali middle class. Whether already 
affluent or aspiring to rise up in wealth and respectability, they owned no 
role of advancing the production economy—the potentiality or conditions of 
a class which would necessarily be concerned over the integration of science 
and production. There was acknowledgement of the merits of Baconian 
rationality and empirical knowledge, but not of its historical identity with 
the industry of artificers which lay at the roots of Bacon's vision and utopia.” 
Such an identity was ruled out by the colonial process of deindustrialization 
and the evolution of a system of landed property without the outlook and 
orientation of productive enterprise. And so the educated few were not moved 
with any speed or purpose to the education of the masses, to the circulation 
of literacy and knowledge among all classes of their countrymen. 

All this had its bearing on the state and progress of elementary education 
in Bengal. While the Government of India appreciated the new schemes in- 
troduced in Bengal in 1858, it was at the same time noted in a local report 
that very little advance had actually been achieved and “The great problem 
of a sufficiently cheap system of Vernacular education through direct instru- 
mentality of Government remained the subject of discussion and report till 
1860"."* Six years later another report mentioned “that up to that time no 
good plan for diffusing elementary instruction among the masses of the people 
had been devised. The efforts to improve the indigenous village schools failed; 
and the few schools established by Government as models, though affording 
vernacular education to a limited number of pupils of a higher social grade, 
seemed to have no effect. whatever in raising the level of the indigenous 
schools below them”.” 

During 1866-67, it was observed that “Bengal is the province of the 
most marked educational contrasts. On the one hand we find a comparatively 
small number of students being instructed, mainly at Government expense, 
in the languages and the philosophy of the West and engaged in the pursuit 
of University distinctions; side by side are schools for the masses, receiving no 
aid from Government, where the pupils are taught to scratch letters in the 
dust. . . °° The annual government expenditure on the lower class schools 
was Rs. 1.03 lakhs in Bengal, while local government in Bombay, North- 
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West Provinces and Punjab spent Rs. 3.93 lakhs, Rs 3.37 lakhs and Rs. 1.67 
lakhs, respectively, for the same object. The situation showed no improve- 
ment in 1870-71, since "In no province do the statistics of primary schools 
seem so inconsistent with the declaration that Government expenditure 
should be mainly directed to the provision of elementary education for the 
mass of the people as in Bengal.”** The Bengal Government allocated only 
11.7 per cent of its total educational expenditure to the lower class schools, 
while the corresponding proportions were 30.88 per cent, 24.7 per cent, and 
30 per cent in Bombay, North-West Provinces and Punjab, respectively. 

Indeed, wherever English was taught it swallowed up everything else 
and “the whole of the means of education . . . being insufficient, the Verna- 
cular is likely to be the more pinched of the two, so that is not done which 
might be wished”.*? The Bengali gentry became extremely zealous of their 
right and means to have English education. For example, during the 
Lieutenant Governorship of Sir William Grey, a special communication was 
necessary to urge the Government of India not to strengthen the apprehen- 
sion that it was opposed to the further spread of English education among 
the Bengali gentry." The reduction made by Sir George Cambell in the 
grants to the Berhampore, Krishnanagar and Sanskrit Colleges provoked 
dissatisfaction among the upper and literate classes of Bengal. Further, cer- 
tain memorials were presented against Cambell’s policy to apportion more 
for mass education by subtracting from the sums devoted to higher 
education.** 

The nature of grievance among the upper and middle classes was clear 
from arguments in a speech at a Calcutta Town Hall meeting, held in June, 
1870: “The move to restrict higher education is as stupid as deserting a plot 
of land, ploughed with hard labour, sown with seeds and with sprouting 
plants, for a (wild-cat) endeavour to clear a jungle.” The fruits of enlighten- 
ment were acknowledged by the British Joint Magistrate of 24 Parganas, who 
also spoke at the same meeting: “It is no mean return that we derive from 
higher education by obtaining able Deputy Magistrates and cloquent law- 
yers. I have visited all European countries. Nowhere can you find such love 
for English as exists in Bengal.''ss Among those who spoke for status quo a la 
Macaulay were men of foremost eminence like Rajendra Lal Mitra, Kissori 
Chand Mitra, Joykrishna Mukherjee, and Mahendralal Sarkar. 

The stagnation of elementary education in Bengal remained a perpetual 
problem." The grants-in-aid system was found to be unsuitable for this level 
of education, since the beneficiaries were able neither to pay for it nor to 
organize local schools. Due to the inflexibility of revenue assessment under 
the Permanent Settlement, both Local and India Governments were hesitant 
in levying a 1 per cent school cess on the land revenue in Bengal, an authority 
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which had been sanctioned to provincial governments to raise resources for 
elementary mass education. Following up the recommendation of the Educa- 
tion Commission (1882), several measures were taken in 1886 to improve and 
consolidate primary education. But the results were not assuring.** Even after 
1887-88 when the District Boards were assigned the responsibility for 
primary education, the position in Bengal was far from satisfactory since those 
bodies failed to deal soundly with the problems of middle and primary schools 
and “The most influential men on the Boards are usually pleaders and 
muktiars, men almost invariably foreigners to the District the people of 
which they are supposed to represent, with absolutely no knowledge often of 
the geography and always of the requirements of the interior of the District." ^" 

The District Census Reports of 1891 indicated some characteristic 
trends in the growth of education. For example. the Report on Nadia stated : 
“The bhadralok class comprise the few well-to-do Muhammadan families and 
the higher castes of Hindus, such as Brahmans, Baidyas and Kayasthas. ‘The 
liberal professions and the Government services are largely recruited from 
it. and to the men of this class, English education has become a necessity. 
The demand for English education is spreading, and of all educational insti- 
tutions, high and middle English schools prosper most" ^? The Report added 
that primary education could not be said to show much progress." In 
Mymensingh “within the last ten years secondary education has been stimula- 
ed to the detriment of primary education". There was the report from 
Pabna that “a gradual loss both of school and pupils . . . is confined to the 
lower primaries only".** The district o£ Rangpore also experienced "a large 
decrease both in the numbers of primary schools and in that of their pupils". 

Again, the pattern of development was also evident from the location of 
educational facilities in several districts. For example, in Khulna, “Probably 
the most advanced part is that which lies on the banks of the Bhairab for a 
distance of about 8 or 10 miles, both above and below the town of Khulna. 
In this tract lie 4 out of the 8 higher class English schools in the district viz. 
those of Khulna, Senahati, Daulatpore and Khararia. The proximity of the 
headquarters station and the fact that there are in this tract large and popu- 
lous villages, inhabited by persons of the Brahman, Baidya and Kayastha 
castes, are the causes of its educational advancement."*? Further, in the same 
district the middle English and middle Vernacular schools were mainly 
situated -in areas inhabited by the higher classes of both Musalmans and 
Hindus, On the other hand, areas ‘inhabited chiefly’ by lower classes of 
people had “only a few middle class schools, and even the primary schools are 
few and far between, and are thinly attended, while many of the latter are 
either closed, or remain open only in name during the busy seasons of 
cultivation’”.** 
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By its very history then, the province of Bengal in the nineteenth 
century, generated neither the resources, nor the social leadership for the ex- 
pansion of elementary education among the masses. Time and again, an irony 
of British imperialism in India‘was reflected in the tenuous objective of the 
rulers to attain through education what had been denied to the country 
primarily because of their very system of economic exploitation. Bound in 
the nexuses of subordinate activities and wealth of the colonial economy, the 
new Bengali middle class offered little support and initiative for mass cduca- 
tion, particularly when it would be encouraged at the cost of their own 
facilities for English learning, the only means of living and respectability 
available to them. Moreover, Bengal was probably a worse victim of primi- 
tive plunder than the later annexations of Britain’s Indian Empire. And then 
came the sequence of the Permanent Settlement and decline of native indus- 
tries which dominated the economic background to the emergence of the new 
Bengali middle class with English education. All this made Bengal “the pro- 
vince of the most marked educational contrasts”, that we have noted already. 

Vidyasagar’s programme for Vernacular Education was also subject to 
the contradictions of his society. There was very little scope for the toiling 
people to benefit from Vidyasagar’s plan. Though of a primitive kind, older 
indigenous systems supplied a course of instructions which was considered to 
be valuable for its practical uses. The new programme had genuine concern 
for conveying to students the rudiments of knowledge derived from western 
sciences and natural philosophy. But there were no means to connect those 
lessons with the life and work of the people. This is where the state of the 
economy and society under foreign rule did not correspond to the real 
potentialities of a rational awakening. The anomalies of the situation were 
typified as follows in a school inspector’s report: “an increased education of 
the kind, such as it has so far been, has only tended to make the men less 
inclined to take to, or improve, their own natural callings and indeed less fit 
for business, trade, agriculture and industry of any kind . . ."* 

In his plans and activity, Vidyasagar could not do away with this reality, 
but tried for the neutralization of some gaps and cracks on its surface. 
Primarily, Vidyasagar aimed at building the rational content of Western 
learning into all levels of education. And then the gaps which exercised his 
attention were related to opportunities of education for the poorer gentry in 
oM B wii Such gaps and their hazards were des 
Lun Sate s own li €-experience. But however strong were the 

er sympathies and rational predilections of his outlook, it was not absorb- 
Rin "e uur comprehension of the larger reality of his country and its 
peop under imperialism, Inevitably, his efforts had been entangled in the 
exigencies of public service under British rulers, and in the ebb and flow of 
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their goodwill and assurances. Such were the limits of the social framework 
that deterred the execution of the programme Vidyasagar had ideally worked 
out. 

The constraints of the social framework had. equally serious conse- 
quences in the sphere of higher education. The links of the latter with the 
job market came to be formally institutionalized alter 1857, through the 
origin and growth of affiliating universities which “were not corporations of 
scholars, but corporations of administrators; they had nothing to do directly 
with the training of men, but only with the examining of candidates; they 
were not concerned with learning, except in so far as learning can be tested 
by examinations . . . it led the students to value the discipline of training 
not for its own sake, but mainly as a means of obtaining marketable qualifica- 
tions". And by 1882, western education of this kind "with the affiliating 
university as it guardian, had fully taken root in India, and most completely 
in Bengal". 

We can have a glimpse of what happened to elementary education from 
the same Report: 

“The preponderant and disproportionate development of the secon- 
dary branch, . . . was actually intensified between 1882 and 1902. 
What is more, the growth of the higher types of secondary schools was 
proportionately far greater than the growth of the more elementary 
types; there was actually a decrease in the type of schools known as 
‘middle vernacular’. Nothing could more clearly show that it was not 
education at large, but English education, and especially English edu- 
cation preparatory to the university course, which aroused the enthu- 
siasm of Bengal.”*°° 
_ But the aim of passing examinations to qualify for employment reached 
its own limits by fast saturation of limited opportunities. In twenty-one 
years, from 1857 to 1877; 23,740 students matriculated from the three univer- 
sities of India, and there was also sizable increase in the number of those 
passing the higher examinations. Meanwhile, the Education Report of 1870 
referred frequently to a supply vastly in excess of the demand, not only from 
Government offices, but from all sources of employment. The position of the 
educated native had become the subject of despairing comments in a Govern- 
ment ‘Blue Book’: 
“He is precluded by his education from manual labour, and from 
recruiting that class on whose industry and intelligence the prosperity 
of the country depends. He finds himself in keenest competition for 
intellectual employment—for there are thousands like himself—as the 
market, though ample, has been overstocked, and all the while 
industrial education. has been neglected altogether, and there are 
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millions for whom no kind of instruction has been provided by the 
Government at al1.??! 

There was a lot of talk about the need for technical and industrial 
education. Analysing the economic predicament of Bengal, where "European 
manufactures have undersold the Bengali artisan in his own country" and 
the entire society was gravitating in the direction of agriculture and un- 
productive services, the Bengal Report to the Education Commission (1882) 
pleaded for the establishment of technical colleges and schools, "such as 
those which in Europe have followed upon the extension of ‘non-classical’ 
or ‘real’ schools”..°? In a speech seconding the resolution of Maharaja 
Sir Jotindra Mohan Tagore for raising a fund to commemorate the Empress's 
Jubilee, Sir W. W. Hunter, the Vice Chancellor of the Calcutta University, 
spoke in 1887 for encouragement to technical education and laid out a 
perspective of combining India's labour with England's capital, both being 
cheapest in the world, for the industrial development of Bengal.” 

No doubt Hunter's perspective was a reflex of the well-known projection 
of the British economy in the closing quarter of the last century, when, faced 
with the growing challenge of newcomers to industrial revolutions in Europe 
and America, 

"Britain exported her immense accumulated historical advantages 
in the underdeveloped world, as the greatest commercial power, and 
as the greatest source of international loan capital; and had, in reserve 
the exploitation of the ‘natural protection’ of the home market and 
if need be the ‘artificial protection’ of political control over a large 
empire. When faced with a challenge, it was easier and cheaper to 


retreat into an as yet unexploited part of one of these favoured zones 
rather than to meet competition face to face."!'* 


. Among those ‘favoured zones’ again, India came to have a position tend- 

ing more to industrial deprivation since 
"Up to 1914, India formed the biggest single foreign market for tradi- 
tional British exports—particularly for cotton textiles, but to a lesser 
extent for engineering goods; India's exports to hard currency areas 
provided the critical balancing item in the current balance of pay- 
ments of the British Empire and more particularly of Britain, with 
the rest of the world; . . . India was useful less as a field for the re- 
investment of profits made by British nationals elsewhere than as the 
dependable source from which part of the needed surplus for main- 
taining the British controlled gold standard and the political appara- 
tus of Pax Britannica was derived,” 


Consolidating the data on British capital exports in the last half of the 
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nineteenth century, we have clear evidence of much larger investments in 
countries of the New World and in Australasia, than what flowed to India 
and Ceylon. The bigger spurts of British investments in India occurred 
before 1865 and their spheres were confined to railways, tea, jute, banks, 
shipping and mercantile establishments. The main concern of such invest- 
ments was for increasing the capacity of the Indian economy to export 
marketable surpluses of primary produce to Britain. Such being the pattern 
of investment of “British capital—and floating British-owned capital in India 
mobilised by Agency Houses’, the task of developing" India was reduced to 
“the annual ritual exchanges between the Finance Member and the Chamber 
of Commerce representative in the Legislative Council on the budget day, 


a matter of mutual congratulation".'^" 


‘Thus, Hunter's idea of combining cheap Indian labour and British 
capital was a non sequitur because of India's special position in the imperial 
order. The tardy beginnings which were witnessed in plantations, coal and 
jute of Bengal made no sound augury for the country's industrialization. Such 
activities took an institutional form which led to "straddling of different fields 
by the same managing agency house" and "facilitated the maintenance of 
individual or collective monopolies"!** under British control enjoying discri- 


minatory state support and interlocked banking facilities. ‘The extent of dis- 


crimination, official and semi-official, against indigenous business was big and 
far-reaching enough to stifle all its initiative and enterprise. And even in the 
sphere of public service, which caused worries about the excess supply of 
educated natives, the proportion of Indians and Burmans among all officers 
in India with a monthly income of Rs. 500 and above, was found to be only 
12 per cent in 1887.'^* 

A fundamental transformation of the entire political economy was called 
for to remove the country’s economic predicament. It was necessary to change 
the whole disposition of capital and wealth and, for that matter, the direction 
of economic surplus towards cumulative advance of agriculture and indus- 
tries. Failing to do so, the policy of promoting institutions to tram up 
technicians and engineers would result in the creation of skills with no 
adequate economic demand for their absorption. Such was the anomaly of 
having real education without the release of forces for industrialization, of 
aiming to achieve through education what was denied to the economy. No 
wonder then that the regulation of the Calcutta University to provide for 
degrees in mechanical and mining engineering remained a dead-letter as late 
as 1919.1 It was not only the absence of suitable training facilities that wes 
responsible, since the paucity of outturn led one Director of Land Records 
and Agriculture to propose a reconstitution of the Sibpur College so that ` m 
addition to training in engineering it should provide training for managers 
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and sub-managers for estates, tahsildars or land stewards, survey officers, 

veterinarians, accountants and possible other callings."!:^ 
Indeed, newspapers and periodicals of the time frequently dwelt on the 
growing problem of educated unemployment. For example, Somprakash 

Wrote in its editorial of an issue of March, 1886: 

"They, (i.e. job-seekers) don't have the means to get hold of capital 
for taking up business or industry . . . Students of Civil Engineering 
can look for no improvements; the Medical Department has no 
Yacancy to absorb even one more person. .. . Not even the barest 
means of living are available to those who have obtained Degrees in 
Agriculture from Cirencester College after incurring a lot of expen- 
diture for their studies," 

. The growing enormity of the problem was revealed in a popular narra- 
tive of 1889, which gave the account an imaginary travel of four gods of 
heaven (Brahma, Indra, Narayan, and Varun) through parts of British India 
and recorded Lord Brahma observing about Calcutta: 

“How strange! The people I can see, meet, and talk with are all 
clerks! One finds few shopkeepers, capitalists, professors, doctors, 
tanners, potters and blacksmiths among Bengalis—they are all clerks. 
This country is going waste, its industries are in ruins; can there be 


a nation of any greater fools than would see and yet look past such a 
state of things?” "2 


Thus, at all levels, education had to share its destiny with the facts and 


tendencies of the colonial economy in nineteenth century Bengal. The eco- 
nomic realities of subservience to the imperial order, which we have noted 
already obtained most thoroughly in Bengal and the eastern region of the 
country. British investments, in tea plantations, coal mines, and jute in- 
dustry, created a kind of capitalism which had none of capitalism's dynamic 
characteristics, Thwarted as it was by the nature of the agrarian system, the 
persistent penury of the home market and unremitting obstruction of domi- 
nant foreign capital, indigenous private wealth of the region was almost 
entirely absorbed in lands, usury and petty local trade of a subordinate kind. 


Alongside those economic Processes, English education came to be the 
hallmark of the new Bengali middle clz 88, whose social role and respectabi- 
lity had no organic links with an ability to advance social production. ‘The 
transition from traditional to Western learning did occur, but not on a scale 
and comprehension to embrace industrial transformation of the economy. 
Nevertheless, the changes in the intellectu 
problems of individuality and conscious soci 
ment. Frequently, 
Indian idealism an 


al pabulum gave rise to new 
al direction of life and environ- 
the problems got confused in a spurious conciliation of 
d imported liberal sanctions, which were of several varie- 
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ties in a society where the new intelligentsia had the perpetual experience of 
a disparity between education and social praxis, between their received 
values and doctrine of liberal autonomy and the voids of the social structure 
unresolved by the same learning. 

In all this there often entered an element of hypocrisy. Vidyasagar chose 
to struggle against both hypocrisy and infirmity for his aim to attain more 
positive accord between learning and life. In the crucial Ballantyne corres- 
pondence, he was vehemently opposed to an outlook of shoddy compromise 
between Hindu philosophy and western knowledge. The same conviction was 
writ large on all his plans to reform and spread education. For Vidyasagar, 
the fusion of tradition and modernity was a more basic challenge; the res- 
ponse was embodied in his creation of a coherent and elegant style of Bengali 
prose, in articulating its ability to assimilate and express worthwhile know- 
ledge from the west. Indeed, in a text-book like Bodhodaya, Vidyasagar 
provided an opportunity for his countrymen, as none had done before him, 
to acquire the tudiments of new knowledge in their own language. Equally 
significant was his concern for the education of women and for the expansion 
and improvement of opportunities for learning in towns and villages away 
from the city of Calcutta. 

His efforts met with little success. But for the temporary achievements 
of his short span of work as Assistant Inspector of Schools, the overall record 
of elementary education in Bengal was far from satisfactory. The experience 
with female education was not much different. And close association"? with 
higher education created for him no illusions about its efficacy and useful- 
ness. Once asked to account for the poor standards of higher education, he 
answered by an analogy to the story ofa dope-addict, who narrated that 
various sweets offered at the temple of 'Tarakeswar, were of the same taste, 


since they had all been produced in one mould of a big machine inside the 
earth : 


"Our machine opens its doors to students after they pay fees 
for tuition, fan and, examinations, and we show to them teachers, 
pundits, benches, chairs, ink and inkpots, pens. pencils, slate and 
books. And then putting students inside the machine, we switch on 
the key. Later they all turn out, some at the Second Class stage, some 
after the Entrance, some after L.A., some B.A.'s, and some MAYS, on 
being produced in the same machine. But each of them writes ‘T has’, 
since they have all been processed in the same machine and its com- 
mon mould."''* 


Further, comparing the system to that of a village ferry-man who exacts much 
more than due fare in times of monsoon flood, and tells passengers to float 
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adrift on their own after he has placed them on a boat without complete 
fittings, Vidyasagar commented: 


“Like that ferry-man, we stay way above the flood-waters. Various fees 
are realised by us from students who come for learning and then we 
tell them: there are your schools, benches, teachers and pundits; go 
and study buying your pen paper and books. Come each month and 
pay your fees here."?!* 


Education formed a large part of Vidyasagar’s own life-work, but the 
historical destinies of his society and its education converged in a manner that 
proved decisive for the defeat of his positive goals. For Vidyasagar, it was a 
defeat despite his lifelong struggle and endeavour. And for his society, it 
revealed that a mask, and never a mission, of enlightenment was the true 
affinity of the Bengali middle class whom Vidyasagar strived in vain to enfold 
in the identity of his cause and his struggle. 
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History of the Bengalees: 
The Unrecorded Period 


ASOK K. GHOSH 


Tux term history is, perhaps, slightly ambiguous both in its meaning and 
connotation. 'The generalized concept denotes either events or records of the 
past. The exceptions are hardly met with from the general norm, more 
especially in Indian context. Professor Niharranjan Ray's (1949) work on the 
History of the Bengalees (in Bengali) may certainly be considered as one of the 
few exceptions of very high order. His treatment of historical facts is indeed 
conjunctive in nature in which the investigations on man as à social being 
point to the development limited by space and time. In fact, his logic of 
history and historical objectives are lively and effectively meaningful. 

Despite these it is not clear enough why he started his thesis from the 
middle of historical sequences rather than from the very beginning. The 
reasons for this may be: (a) the earlier part was considered as prehistoric, 
and (b) the information on the earlier period was too meagre to understand 
the relevant situation of the livelihood of the people. The first reason is not 
very practical as the term ‘prehistory’ is a misnomer (Daniel, 1962). History 
is essentially human which started with the emergence of man. The mere 
absence of writing can never be a sufficient reason to label a period 'pre- 
historic’. Even today there are living societies that have neither scripts nor 
written records. Moreover, they have not been included within the scaffold- 
ing of history. Should they be called ‘prehistoric’? ; 

It is really the scarcity of material for the reconstruction of the earliest 
of human history that has led to the coinage of the term ‘prehistory’ with 
the unfortunate consequence that much of the basis of the so-called 'historr 
cal' period is left unstudied. The onset of history then appears to be a 
sudden event without any root. cid 
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The second consideration is mainly of limitation. Materials for the 
purpose of historical reconstruction must meet a minimum necessity-level 
so that speculations can be substantiated with relevant data. It may be 
conceded that this was lacking even as late as a decade ago. However, this 
minimum information is now available and can serve the purpose of con- 
structing the generalized framework of earliest human history. ‘The present 


endeavour may be considered as a prelude to Professor Ray's work, mention- 
ed earlier. 


Consideration of the area 


In the context of history there are two main factors which are of prime 
importance: the people and the place. In other words, history of which group 
and of which area. In his work Professor Ray has laid emphasis on the people 
and that too is perhaps apt from his own viewpoint. He has defined the 
people on the basis of set patterns of culture complex, including language. 
Again, in his treatment and display of historical facts he has drawn attention 
over a very wide area through a considerable period of time. In such a 
situation the history of people which crosses over time and space has become 
meaningful. According to Professor Ray the people are the Bengalees—a 
group with a specific language and having the assemblage of distinct culture 
traits. 

The present study is devoid of such scope and this is mainly due to the 
fact that much information necessary for specificity are lacking of which 
language, scripts, written records and allied source materials are the main. 
Under the circumstances, the history with which the author is concerned is 
not really of the Bengalees but of the place where Professor Ray concentrated 
his area of research. It is true that the areas of investigation of Professor Ray 
and of the present author do not exactly coincide with each other in the 
strictest sense of the term, rather in superimposition there is a common area 
of overlap and the rest differ from one another. The reasons for this 
difference may be explained in different ways. The geographical area of 
Bengal is more a political division and a number of shifts were made at 
different times in limiting the area, During the earliest period of human 
history, the geographical characters of the area were different and the low- 
land and coastal areas of the present day were not formed. Moreover, within 
the area itself there were both favourable and unfavourable regions for 
human habitation. In connection with the location of living sites during 
earlier times geographical factors played a very significant role. 

In understanding the geographical elements of the area concerned the 
problem should be viewed from anthropo-geographic setting. This will be 


useful to find out the relationship between man and geographical setting of 
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the area. Physiographic features have an important bearing with the culture, 
of all times and spaces. The living sites must fulfil a number of geographical, 
more especially physiographic, features as elevation of the land surface, 
water sources, availability of games and presence of raw materials for making 
tools. In view of these features the area of study can easily be located. In 
terms of political division the area of former greater Bengal will enlarge the 
scope and after Grierson (1906) on linguistic basis: 


“The Bengali language also extends on the West into Chota Nagpur 
... below the plateau of Hazaribagh and Lohardaga. Its western 
boundary runs through the district of Singhbhum, and includes the 
whole district of Manbhum.” 


In fact, the western part of Bengal which merges with the Chotanagpur 
plateau is geographically favourable for earlier settlement and this is evident 
from the occurrence of sites in this region. In terms of physiography itis more 
apt to describe the region as the fringe of the Chotanagpur plateau. 

The details of physiographic elements of Bengal, as one of the compo- 
nents of eastern India have been worked out by a number of scholars 
(Strickland, 1940; Chatterjee, 1949; Spate, 1954). One of the main geo- 
morphological units, relevant for the present purpose, is the high plains of 
the old delta. In this division there are two major units, and they are old 
deltaic plain and piedmont plain. The old deltaic plain is found in the form 
a wide strip covering parts of the districts of Birbhum, Purulia, Burdwan, 
Bankura and Midnapur. ‘The northern extremity of this unit enters into 
Bihar, more specifically in the Chotanagpur plateau. This physiographic unit 
was perhaps the only favourable area for earliest human settlement in Bengal 
and later with need and better capabilities of adaptation through culture the 
spatial coverage was extended. : 

The plains of the old delta are supposed to be composed of alluyium 
which was carried out from the upland and finally deposited in. this area. 
The age of this deposit is not yet really known but in terms of geological 
time scale it has been attributed to Pleistocene epoch. A rough estimation of 
the Pleistocene epoch is between two million and ten thousand years before 
the present. T'he above figures indicate the lower and upper extremities res. 
pectively. ‘The plains of the old delta are situated between the western table- 
land and the eastern Bengal basin. The thickness of the proper old delta plain 
varies between poo and 1000 feet. Within the plain area there are low 150- 
lated hills in the form of monadnocks. ‘The occurrence of such elevated areas 
are more in the west, and further west there are hill ranges. — ; 

It is interesting to note that the cultural debris were laid during the 
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Pleistocene period and it is revealed from the occurrence of cultural mate- 
rials within the older alluvium. Moreoyer, the remains are found in higher 
levels of deposits—indicating their age as of later part of Pleistocene. Both 
from the landscape as well as the deposits some amount of information can 
be gathered about the area during the pre-Pleistocene and early Pleistocene 
periods. This wide area was initially low lying area which was covered by the 
alluvium deposits. The depositional activities were never continuous but 
were interrupted by drier climatic conditions. When the low lying area be- 
came relatively high, man came down and made temporary settlement over 
this region. Similar moyements were made for a number of times and they 
are recorded in the sequence of early cultural periods. From the comparison 
of cultural traits of Bengal and the vicinity area in the west it may be deduced 
that Bengal served as the marginal area in the spread of culture. People 
entered into Bengal from the west and again returned into their original 
central area. This is perhaps due to the fact that during the contemporary 
period Bengal was not really stabilized with favourable situations for provid- 
ing man with long and continuous settlement. Of course, later the conditions 
were changed and the area became more favourable for human habitation. 
Despite this Bengal never acted as an isolated culture area but served as one 
of the areas in major part of eastern India having a total culture. This is due 
to its geographical position and the involved characters. 


Man and culture through ages 


Not only Bengal, or greater Bengal but eastern India are completely 
devoid of skeletal remains of early man. In spite of this it may convincingly 
be said that man used to live in this region in the distant past. The absence of 
skeletal remains of early man may be explained and the probable reasons 
are: number of human population was less during early times, for the pur- 
pose of preservation of skeletal remains the local condition was unsuitable, 
and above all necessary explorations in search of human remains had hardly 
been carried out. Under the circumstance the only dependable information 
can be gathered from the cultural remains. Unlike all other animals, man 
1s characterized by his capabilities of culture and in fact this criterion is a 
more important feature than the biological character for differentiating man 
from his forerunners even at the outset. 

Cultural factors really cover a very wide area which pertain almost 
to everything related to man. But in case of man the most important and 
perhaps the crucial one is his livelihood, more especially the way of subsis- 
tence. In the beginning the pattern of human subsistence was perhaps in no 
way better than other animals. Man like all other animals used to live on 
gathering and collecting. The general pattern being same, the process of 
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gathering and collecting was somewhat different in case of man. Man is 
weaker than many animals and he is devoid of developed organs for offence 
and defence. This deficiency was replaced by his capability and capacity of 
culture. In reality the cultural factors have enabled man to make tools and 
their uses have made the survival mechanisms better and efficient. 

In Indian context it is still an open question exactly when and how man 
emerged and started with his culture. But the earliest form of culture is 
present in the subcontinent of India as well as in Bengal. The earliest period 
is known as palaeolithic or old stone age when man used to make tools on 
stone. The specific functions of the tools are not really known but their 
forms, shapes, sizes and working areas indicate the speculative functions. 
From the tools and other associated assemblages it is revealed that the con- 
temporary economy was in the form of gathering, collecting and hunting. 
The tools were made in such a way as to serve the purpose of digging, 
chopping, cutting, cleaving, scraping, etc. On the basis of functions 
(supposed?) the tools are classified into a number of groups, such as handaxe, 
chopper, cleaver, scraper etc. The sites of the palaeolithic period are found 
to be concentrated along the river valleys, which served as the constant 
sources of water and the river-borne pebbles were the most suitable and 
convenient forms of raw material. 

In the beginning the tool making technology was Very simple; the 
pebble on which the implement would be made was struck by another hard 
pebble in the form of a hammer stone, and a number of flakes were detached 
to get a working area or edge. Similar forms of tools were found to be conti- 
nued for a long period of time but within the same period conspicuous 
development of tool forms and technical features are marked. It may be said 
that the basic economy did not make any major change but the process and 
implementations underwent thorough refinement. In Bengal, palaeolithic 
sites are found to occur in parts of the districts of Midnapur, Bankura and 
Purulia (Ball, 1868; Ghosh, 1961, 1962; Sen, Ghosh and Chatterji, 19633 
Ghosh and Das, 1966). The nature of palacolithic industry in Bengal includes 
two main systems of element, viz, Pebble-Core and Flake elements. Both the 
elements are based on identifiable form of raw material and technology 1m- 
volved in making the tools. The former element is earlier in date and the cons- 
tituent types are: choppers, handaxes, Cleavers and scrapers and in majority 
of the cases the tools were fashioned on pebbles or relatively bigger lumps of 
rocks, mostly quartzite and in cases quartz. Both the raw materials are very 
suitable tool making materials and they are locally available. In the adjoining 
area the Pebble-Core element has been divided into three chrono-cultural 
stages, as early, middle and late. Such periodization is not met with in Bengal, 


rather the assemblages of types are mixed in nature in which all the varieties 
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are simultaneously present. This is indicative of the fact that in this area 
people came later than the vicinity area, and the reason may be the pressure 
in subsistence level when the population increased and the resources were 
considerably exploited. These factors gave rise to search and exploration in 
new areas and the mobility set forth within the extended areas of geographi- 
cal resemblances. 

The next element, the Flake element, is later in date and this may be 
considered as the succeeding stage of the earlier element. This element is 
identified with the change of form of raw material, and instead of pebble or 
core the tools were made on flakes. In terms of technology this element is 
obviously more progressive. This was brought about by incessant develop- 
ment of technology on the one hand and on the other to cope with the need 
of more exploitation of resources. The relationship between Pebble-Core and 
Flake elements are marked by the presence of similar typology, though some 
new types as awls, knives, etc. came into being in the later stage. Another 
reason for this change may not be unlikely and that is due to environmental 
change. The Pebble-Core element had a long duration and they are found 
to be deposited in the beds of secondary laterite, indicating relatively wet 
condition. On the other hand the materials of Flake element is found from 
the junction level o£ secondary laterite deposit and overlyiug deposit of brown 
soil. The deposits from which two different sets of industrial elements are 
found belong to separate environmental events. 

In Bihar and Orissa the final phase of palacolithic period is marked by 
a third element, the Flake-Blade element (Ghosh, 1966) which is charac 
terized by the addition of new technological and typological traditions. So 
far no sites belonging to that stage have yet been found from Bengal. 
Further exploitation was made possible with this new and developed tradi- 
tion and intensive collection and gathering of food was possible which 
arrested the spread of people during this period. The network of movement 
of people was concentrated within an area and man for his comparatively 
Superior technology of tool making was able to intensify his economic put 
suits. The sizes of tools were diminished and the economy of raw material 
favoured him to make more tools on small amount of raw material. Further 
the movement of people was enhanced for lighter tool kit and new areas for 
procurement came into being. Under such a condition maximum attention 
Was paid to favourable area and slightly unfavourable area was avoided. The 
absence of Flake-Blade element in Bengal points to the fact that throughout 
the palaeolithic period Bengal mostly served as the peripheral area of settle- 
ment and its affinity was mainly with areas lying in the west of it. In terms 
of man, the hypothesis would be same and the population in Bengal was more 
akin to the peninsular part of India. 


424 


BENCALEES: THE UNRECORDED PERIOD 


In terms of geological time sequence there is a break when the Pleisto- 
cene period ended and the Holocene or Recent period set forth. In the 
context of pan-world, this shift has been dated within a time range between 
7000 and 11000 years before the present. The exact date for Indian situation 
is still unknown. During the advent of the Recent period some amount of 
influence of the earlier Pleistocene period was retained, but with time the 
environmental condition was stabilized and more or less same environment 
is persisting during the present day. This is mostly due to convenient situa- 
tion of this kind, the works on environmental reconstruction is somewhat 
easier. On the basis of environmental factors of the present day the sub- 
continent of India may be divided into a number of regions. Again within 
each region there are some sub-regions which are based on micro-characters. 
On the whole eastern India may broadly be included into one region, more 
especially from where the stone age industries have been unearthed. Within 
this broad region there are some sub-regions and the micro-characters are 
mainly the location of the areas in terms of geomorphology, as upland, plain, 
hillock and valley areas. 

With the end of the Pleistocene period the palaeolithic stage came to 
an end, and the human groups came under the fold of the Recent period. 
Man of the Pleistocene epoch was extended into the next period through 
generations, in the same way the techno-typological traditions of culture were 
handed down. In this movement through time refinement or development 
of industries went on, but the basic economy, gathering-collecting, did not 
make any abrupt change. It has already been pointed out that Flake-Blade 
element, the industry of the final phase of palaeolithic culture, is not found 
in Bengal in flourishing condition but the next element belonging to the 
early part of the Recent period is found in Bengal covering am extensive 
area. This element has been termed by the present author as Blade-Bladelet 
element (Ghosh, 1972) which was considered earlier as microlithic industry 
(Lal, 1958) because the tools are diminutive in size. But on the basis of 
form of material it is apt to term the industry as Blade-Bladelet element. 
Majority of the types during this industrial phase were made on blade and 
bladelet. Moreover, mere size can be in no way the basic criterion of distinc- 
tion. In fact, the trend of microlithism actually started in the preceding 
element. 

Typology of Blade-Bladelet element includes a variety of types and 
all of them are not really new. Rather this element is an extension of the 
earlier element with some amount of alterations in techno-typological 
features and addition of new trait complexes. It is utterly impossible to 
develop the highly developed industrial traits of Blade-Bladelet element 
without any contextual background. During the Flake-Blade element in 
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eastern India the concentration was mostly in the west and it did not pene 
trate much in Bengal. In later period the spatial coverage was increased and 
the probable reasons are: increase of population, favourable climatic condi- 
tion which was also stabilized in nature, technological development for ex- 
ploitation of resources, etc. On the basis of above reasons it may also be 
assumed that the origin of Blade-Bladelet element might be somewhere in 
the plateau region and later the bearer of this element entered into Bengal. 
The evidence in favour of this argument is indirect in nature. In the vicinity 
of Sini, in south Bihar, the Blade-Bladelet element appears to be a derivative 
of Flake-Blade element (Ghosh, 1965) and the continuity of two elements 
indicates the process of developmental origin of Blade-Bladelet element. In 
Bengal the Flake-Blade element is absent so far which points to the fact that 
this element entered from the region round Sini. 

The major form of material in Blade-Bladelet element is blade, mostly 
of smaller size and termed as bladelet. The production technology of bladelet 
is much more refined punch technique, and final workings are the resultant 
of precision pressure techniques. The major types are: knives, scrapers, 
burins, points etc., and all these types are also the constituent types of Flake- 
Blade element. Besides the above types some new types were introduced, 
such as lunate, triangle, trapeze, etc. Both from the type forms as well as the 
size it appears that these tiny tools were used in the form of composite tools 
with suitable hafting. This is still a deduction due to paucity of direct evi- 
dences, but some evidences have been found from other regions about the 
composite nature of tools. It deserves mention that a complete change-over 
of raw materials, from quartzite/quartz to colloidal silica was noticed in 
Blade-Bladelet element. In exceptional cases quartz was also used in making 
Blade-Bladelet tools when the most suitable materials were not locally 
available. 

Unlike the former industries of the palaeolithic stage, the distribution 
of sites of Blade-Bladelet element is very wide. Sites of Blade-Bladelet element 
are found in almost all the regions of the fringe area of Chotanagpur plateau 
which comprises the districts of Burdwan, Birbhum, Purulia, Bankura and 
Midnapur. Moreover, at times the people also came further down from the 
plateau region. Sites yielding this industry are also found on hillocks. The 
distribution of varied nature in different geomorphological situations 1s 
really interesting. On the one hand this may be explained as the furtherance 
of adaptive mechanism in diverse ecological conditions and on the other the 
seasonal variations might have forced them to swing in different regions. 
Preliminary examination of typological materials at different sites, situated 
in varied geomorphological zones, does not show any variation of types, rather 
all the types are found in all the sites. But there are proportional differences 
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of types in sites of varied regions. In terms of function it would not be much 
different rather in all the sites the need of basic functions were present. But 
the functional requirements are not uniform in all the areas and the varia- 
tions of the same differ from site to site, from one geomorphological region 
to other. 

For necessary example three different sites may be taken into considera- 
tion which are situated in three geomorphological regions and they are: 
hillocks, elevated plateau and alluvial plain. The micro-environment in all 
these places are different, so also the ecological niches. In fact, the propor- 
tional differences of types indicate differential adaptive mechanisms in afore- 
said regions. The best illustration in this regard may be seen from the oc- 
currence of blades which are found everywhere. But in terms of propor- 
tion, blades have the maximum occurrence in the elevated plateau region 
and they are least on the hillocks. Of course, the proportional differences 
caused by blades are compensated by other types. It may be assumed that 
in the livelihood blades had greater need in the region of elevated plateau 
and the same type was not much in use on the hillock sites. The livelihood 
pattern has a very important bearing with the available resources and the 
tool types were part and parcel of the implementation process of exploitation. 
It is obvious that the people were the same and this minor difference of 
industrial traits is mostly due to seasonal change. 

The development of subsistence pattern is directly related to cultural 
progress. The basic necessity for survival is food, and the economic advance- 
ment is directed towards security and sufficiency in food. It is not unlikely 
that from the time of hunting and gathering stage man is always making 
endeavour to secure more food with a view to encountering the insecure 
situation. ‘The exploitation of food resources was made to a considerable 
extent and the technological progress has helped him in intensive scale. 
Abundance of food has brought about increase in population and the balance 
between food and population can only be maintained if the surplus in food 
is continued. From the beginning of the palaeolithic period the proportional 
balance is maintained up to the Blade-Bladelet element, and with time gra- 
dually the gathering and collecting economy becoming both extensive and 
intensive. The optimum condition was reached during the end phase of 
Blade-Bladelet element. Human species would have faced critical crises if 
the revolutionary idea of agriculture did not emerge. In fact domestication 
of plants and animals saved man from probable extinction. Man had hardly 
any role in the process of domestication which is indeed a product of natural 
selection. Man's role in this regard is only the understanding of better varie- 
ties of plants and animals and further selection pressure was made by man. 
The whole circumstance of exhaustion of food—increase of population is one 
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of the main factors responsible for the same—and evolution of domesticated 
forms of plants and animals may be considered as a very important 
coincidence. 

This phase of food producing economy is different from food gathering- 
collecting level which was in vogue for a very long time. This new economy 
made a complete change-over on technological aspects and the stone tools 
were fashioned and fabricated in different ways. The main techniques of 
this stage, which appeared for the first time, are chipping, grinding and 
polishing with which different functions were served. It is true that earlier 
economy was not completely abundant and the economy was a mixed one. 
‘This stage with new economy, technology and livelihood and above all the 
culture is termed as neolithic. The economy of new form also brought about 
a complete change-over in the socio-cultural milieu of the contemporary 
people. 

The neolithic stage of an area actually depends on the presence of food 
producing economy, and where this economy is prevailing the tool types 
would be neolithic, i.e., provided with chipping, grinding and polishing tech- 
nology. On the basis of the presence of neolithic tool types the neolithic sites 
are found to occur in different areas of Bengal, and they are Darjeeling and 
Kalimpong (Walsch, 1904), Bankura (Chakladar, 1941, 1942), Midnapur 
(Sen, 1948; Ghosh, 1961) and Purulia (Krishnaswami, 1959-60). All these 
finds are surface finds but the associated materials point them to neolithic. 
Almost similar tool types, especially celts, have also been found from other 
areas as Bangarh (Goswami, 1948), just below Sunga level. Reports of some 
more neolithic (?) tools are available from Bengal, but sheer presence of 
isolated finds are useless. In this connection, mention may be made about the 
finds from Chittagong district (Brown, 1917) and Dani (1960) includes this 
area within the greater Assam area. T 

Like the earlier industries the neolithic industry has a greater affinity 
with the neolithic industry of Bihar and Orissa, and both Dani (1960) and 
Krishnaswami (1962) have considered Bihar, Orissa and Bengal as a single 
culture area. But along with this it may be added that in Bengal the neo- 
lithic culture was later in date and it is supposed that people with neolithic 
economy entered into Bengal from west, from Bihar, where the neolithic sites 
are numerous and the assemblages of finds are really meaningful. Moreover, 
the maximum concentration of sites are found to occur in the region of 
Midnapur, Bankura and Purulia. It has already been mentioned that neo- 
lithic sites in Bengal are few, not only that the materials are so scanty that the 
sites may hardly be attributed to sites in the proper sense. The material re- 
mains are so scarce in Bengal that simply on the basis of the occurrence of 
tool types, whose relevant contexts are mostly missing, it is hardly possible to 
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assign this complex as true neolithic. Moreover, no attempts have yet been 
made by the scholars to throw light on this problem area of research and 
they themselves even did not point out the basic problems involved in it. 
From author’s own experience it is perhaps essential to mention that the 
so-called earlier neolithic sites in Bengal are favourable for agricultural acti- 
vities. It may further be assumed that the early form of agriculture was not 
settled and this part of Bengal was included in the territory of band(s) of 
neolithic community. 

On the problem of agriculture in Bengal, rice draws special attention 
in this context. There are 23 major varieties (species) of rice of which 21 
are wild and 2 are cultivated (Chatterjee, 1948). Out of the two cultivated 
forms only Oryza sativa and nine wild varicties are found in India. About 
the origin of cultivated rice it is thought that it took place in south India 
(De Condolle, 1886; Watt, 1892). Some scholars think that the centre of the 
origin of cultivated rice was in Bengal (Kagwa, 1973). The archaeological 
remains do not agree with the latter idea, while the botanical remains are 
not in favour of considering south India as the centre of origin. It may be 
possible that the real centre was in between, and Ramiah and Ghose (1951) 
propose the area as the Jeypur tract on the borders of Madras and Orissa. 
This hypothesis also fits in with the available evidences of archaeological sites, 
the ideas of diffusion of agriculture and neolithic traits. - 

In the context of history, neolithic is a turning point in all forms. But 
due to paucity of relevant data this stage is almost unknown. Even the typo- 
logy of neolithic artifacts is only concentrated to celts, either axes or adzes, 
and neither specific neolithic tool types nor the continuation of earlier types 
are virtually present. Under the circumstance, even the speculative history 
of the region during neolithic period is difficult to reconstruct. 

In the generalized historical sequence of culture, after neolithic there 
was the metal stage and at the outset the metal stage is devoid of any written 
documents. This is one of the reasons for which the early metal stage 1s 
considered as belonging to protohistoric period—again a vague terminology. 
The first find of a copper shouldered celt was recovered from "Tamajuri, a 
village in northwest Midnapur (Anderson, 1839). The geographical area is 
the fringe area of Chotanagpur plateau where there is the rich deposit of 
copper ore (Dunn, 1937). Pandu Rajar Dhibi, in north Burdwan, appears 
to be an important site and it has been said that there isa succession of coppet 
and iron stages and in both stages the lithic elements are persisting 
(Dasgupta, 1964). It has been suggested (Mukherjee, 1966) that there are 
four major cultural periods, of which Period I is pre-metallic and contains 
stone and bone tools along with pottery. Necessary descriptions of the tools 
are lacking while the pottery has been unnecessarily classified. From the 
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evidence of husk impression on pottery earlier suggestion has been made 
on the cultivation of rice (Ghosh and Chakrabarti, 1968) but this is too 
sweeping because the identification of species from husk impression or from 
husk used as tempering material is seldom possible. 

Period II belongs to metal stage, especially of copper. Copper objects 
recovered from the site are: ring, nail-parer, spiral bangle and ordinary 
bangle. Aiong with copper objects stone tools, belonging to Blade-Bladelet 
tradition, and bone tools are associated. According to conventional archaeo- 
logical tradition pottery was given undue attention and pottery classification 
was made on the primary basis of colour which has least to do with cultural 
tradition. Iron occurs only in a certain level of Period III, and the concept 
of periodization is ambiguous. Iron objects comprise only knife and ‘several 
iron objects', and the assemblage includes stone implements, both of Blade- 
Bladelet tradition and of neolithic, and copper objects. Period IV merges 
with the historical period. It is highly surprising that more than a decade has 
passed after the excavation of this important site which is crucial for linking 
the unrecorded and recorded parts of history, but except an incomplete 
account in Bengali the responsibility of communicating the information to 
interested scholars has not been fulfilled yet. 

Mahisdal in Birbhum is another important site where the amount of 
work is little in comparison to above mentioned site. At Mahisdal there are 
two major periods. Period I is characterized by the presence of stone tools 
of Blade-Bladelet tradition, bone tools, terracotta objects and pottery. 
Charred rice may be considered as one of the important finds indicating the 
dietary intake. In course of a reconnoitring survey in the area, the author 
accompanied by Dr. D. K. Chakrabarti found a small polished celt—probably 
the specimen is coming out from the level of Period I. More or less the 
cultural tradition of Period I was continued in the successive phase of Period 
II in which the diagnostic trait was iron, in the form of tools as arrow heads, 
Spear heads, chisels, nails, and iron and iron slags. Two more sites of similar 
cultural phase which deserve mention are Nanur and Haraipur. Despite the 
presence of such sites the history of the area during the metal stage is meagre 
and disarticulated, 

The distribution of sites with the occurrence of early metal implements, 
both of copper and iron, may be explained in terms of geographical situation 
of the area. The same area was inhabited since the palaeolithic period and 
the area itself served as the marginal arca of a bigger cultural arca favourable 
for human habitation. It is probable that for migratory bands the area in 
Bengal was considerably suitable for temporary settlement and further east 
of the area in Bengal the situation was unfavourable and the people re- 
entered into the western part, in Bihar and Orissa. In case of neolithic stage 
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the migratory habit was not ruled out and at times the area in Bengal was 
included in the cyclic movement. In course of time man passed through 
a number of stages of technological development and adaptive mechanism 
was improved and stabilization in settlement is gradually achieved. The basic 
core of human history in this part is situated in the Chotanagpur plateau 
which is favourable in all possible ways. Metallurgy both of copper and iron 
might have inaugurated in this part which is evident from the occurrence of 
ores of both the metals. It is true that metallurgy is a specialised craft and 
the metal tools were relatively rare bacause they were expensive. Metal tools 
were either procured by the people of Bengal from western part or the spe- 
cialists used to move with their kits and extraction of metals and production 
of tools were made at the site. This is evident from the rarity of metal tools 
and the presence of iron slags. 

Relatively isolated and remote villages of the present day in the area 
under discussion still reveal the livelihood of the unrecorded historical 
period. The same area is also populated by tribals who also came down from 
the Chotanagpur plateau. The physical features of the people who used to 
live in this area during the time under consideration and their affinity with 
other living groups are not yet known. Skeletal remains of early metal stages 
have been unearthed. and the results of examination and analysis of these 
finds will throw light on the ethnic problem. The author feels that the tribals 
are the vestiges of earlier population without major cultural and biological 
change for their socio-cultural tradition which is mostly static and they prefer 
avoiding the factors responsible for change. The oral history of tribals may 
serve as useful materials for understanding the unrecorded history of Bengal, 
and its relationship with conventional recorded history. 


Epilogue 

May I be allowed a personal reminiscence? Very recently ina meeting 
of the archaeologists, I met Professor Niharranjan Ray (for the first time) who 
was disappointed with the deliberations of archaeologists who were dealing 
with an archaeology devoid of man. My feeling with the meeting was exactly 
the same and I expressed that Indian archaeology requires to be anthropolo- 
gically oriented. I myself make attempt to understand early human history 
through palacoanthropology. It is mainly with the palaeoanthropological 
methods I have endeavoured to place the unrecorded period of history of 
Bengal with a view to considering this as the prelude to Professor Ray's out- 
standing contribution on the History of the Bengalees. In terms of historical 
perspective the development of the history of Bengal is uneven in nature, but 
the progress is homotaxial with the core area and the primitive background 
played an important role in the growth pattern. 
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An Early Arab Report on Indian 
Religious Sects 


A. B. M. HABIBULLAH 


IN 988 A.D. a bookseller of Baghdad, named Abul Faraj Muhammad b. 
Ishaque al-Nadim, the warraq (copyist), compiled, possibly for the use of his 
customers, which could be truly described as a classified and annotated biblio- 
graphy of books of all nations, Arabs and foreigners alike, which are in the 
Arabic language and script extant in his time, with a brief description of the 
sciences comprised in each class. It was more than bibliography, in fact, for 
it contained information about the authors, their classes, together with their 
genealogies, dates of birth, length of their times, time of their death, places 
to which they belonged, their merits and their faults; since the beginning of 
every science that has been invented down to the present epoch, namely 377 
of the Hijra.' 

Most of the writings listed in the Fihrist or Index, as it is called by the 
author did not survive the cataclysmic events of the Mongol eruption and 
the sack of Baghdad in 1258. The Fihrist is therefore our only xecord of the 
intellectual output in Arabic language up to the 10th century. 

Of its ten discourses, or Maqalahs the last four cover what is called non- 
Islamic subjects, containing a "register of the books of the old sciences com- 
posed by Grecks, Persians, and Indians, of which there exist translations 1n 
the Arabic language and script." These sections are more elaborate than the 
preceding ones in that brief descriptions of the various sciences— philosophy 
religion, mathematics, chemistry, music, astronomy, mechanics, and medi- 
cine, etc.,—are prefixed to most of the topics. Among these, Section Two of 
Maqalah nine, deals with the religion and sects of Hind (the term used is 
al-Hind denoting both the people and the country). 

This account is important not only because it pre 
Beruni who was only a young boy when this was written, bu À 
reproduces an earlier report on India prepared by an emissary specially sent 


dates the great. Al- 
t also because it 
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by Yahya b. Khaled, the Barmekide wazir of the Abbaside Caliph Harun al- 
Rashid’ (786-809 4.5.). This report, Ibn Nadim says, he read in the hand- 
writing of the famous philosopher, Yaqub b. Ishaq al-Kindi, ‘letter by letter’. 
It was transcribed on the third Muharram, 249 A.H./863 A.D. . Al-Kindi died 
in c. 260/873 A.D. while Yahya b. Khaled Barmeki was Harun's wazir from 
786 to 803 A.D., dying two years after his fall from power in 805 A.D. Who the 
author of this report was Ibn Nadim could not ascertain. 

The report does not appear to have been informed with any understand- 
ing of the principles or philosophy underlying the facts stated—a quality 
which marked the account of Alberuni or even the account of the 11th 
century writer Shahristani.? Even so, the report being the earliest extant Arab 
account of Hindu religious sects, deserves more attention than it has received 
So far, for it appears to have formed the core around which subsequent 
writers like Mutahhar b. Tahir Maqdisi,* Buzurg b. Shahriyar, and Shah- 
ristani elaborated their accounts of Hindu religious practices and beliefs. 
Such elaborations, of course, draw on details obtained from other travellers 
or stray contacts with Indians. These details sometimes give valuable addi- 
tional information, although their sources are not as a rule mentioned. Ibn 
Nadim, however, is an exception; in reproducing the report of the Barmekide 
emissary he supplements it with additional details, and even variants, for 
which he cites authorities by name. One of such informants was the well- 
known poet, traveller and mineralogist, Abu Dulaf Mishar b. Muhalhil* 
whom the author of the Fihrist calls a ‘globe-trotter’ and was a personal 
friend. Another was a Christian Priest from Najran whom he met in Istambul 
in 377 A.H. The priest had led a deputation of Christians to China and had 
returned overland after six years, all his companions having died meanwhile." 

In this paper I propose to give a translation of this report together with 
the information that Ibn Nadim has obtained from other sources. He does 
not reproduce the report in a continuous passage but interpolates, more than 
once, additional details or variant information from other sources which he 
names. Such interpolated passages however are clearly recognizable as he 
always begins by mentioning the source. 

The account of Indian religious sects is prefaced with a short note by 
Ibn Nadim which reads: 

"Ina sheaf (of manuscripts) whose content is reproduced here I read a 
book in which there were described the religious sects of Hind and her 
religion. This book was copied from a book which was transcribed on Friday, 
grd of Muharram in the year 249 A.H. I do not know who the author of the 
report reproduced in the book was, except that I saw ‘letter by letter’ in the 
handwriting of Yaqub b. Ishaq al-Kindi. Under this report which is repro- 
duced here, were the following words in the handwriting of the copyist: 
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‘Some theologians have related that Yahya b. Khaled al Barmeki sent an 
emissary to Hind to bring him some medicinal herbs available there and also 
to prepare for him a book on the religions of the Hindus. So this book was 
written for him’. Muhammad b. Ishaq (Ibn-Nadim) says that during the Arab 
rule the persons who distinguished themselves most by their interest in 
matters relating to Hind were Yahya b. Khaled and the Barmeki family; it 
was their initiative and interest in India which was responsible for bringing 
(to Baghdad) their learned men, physicians and philosophers"? 

'The main report begins: 

*Names of places of worship in the land of Hind, descriptions of the 
temples (idol-houses) and account of the idols. 

"The biggest temple is the house of Mankir whose length is one farsakh. 
Mankir is a city within the possession of Balhara.? Its length is forty farsakh 
(and there are) plane trees, canals and varieties of wood. It is said that in that 
city there are for the ordinary people one million elephants which carry the 
merchandise. In the king's stable there are sixty thousand elephants and for 
(the defence of) the fortresses there are one hundred and sixty thousand 
elephants. In this temple there are about twenty thousand idols made of a 
variety of precious metals like gold, silver, iron, brass, copper and ivory and 
various carved stones mounted with shaped and artistically worked precious 
jewels. The king rides towards this temple; in truth he walks towards this 
idol-house and rides back. In that house is an idol whose height is twelve 
cubits and is placed on a throne of gold in the centre of a golden cupola, the 
whole of which is set with jewels like white pearl, ruby, saphire, blue and 
emerald stones. They sacrifice animals before this idol and there are many 
who offer their own body as sacrifice on a particular day in the year known 
to them. 

“The idol house of Multan: It is said that this is one of the seven (great) 
idol-houses (of the world). In it is an idol of iron seven cubits in height 
(placed) in the middle of a cupola which is attracted on all sides with equal 
force by magnetic stones. It is said that the idol leans on one side because of 
an accident which had occurred in it. This temple is on the foot of a mountain 
and the house is a tower (Qubba, dome, cupola) one hundred and eighty 
cubits in height to which Hindus come on pilgrimage on land and water from 
the furthest ends of the country. The route to it from Balkh is on a straight 
line because the horizon of Multan is in correspondence with that of Balkh. 
On the mountain caves and on the lower slopes are houses for the worshippers 
and ascetics: and also there are places for the sacrifices and offerings. It is said 
that the place is never empty for a moment from pilgrims. 

“They have two other idols: one is called ‘Junbukt’ and the other . 
‘Zunbukt’."* They have fashioned their likenesses from (mountains on) the 
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two sides of a wide valley and the height of each one of these is eighty cubits 
and which can be seen from a great distance. The Hindus come on pilgrimage 
to them and carry offerings, incense and perfumes. As the pilgrim sights the 
two idols from a great distance he is obliged to cast himself on the ground out 
of respect for them, and if his attention is diverted from them or if he forgets 
to do so (prostrating himself) while looking at it he must return to the place 
from where he cannot see them and there he should prostrate himself on the 
ground and approach them in that manner. This is out of respect for the 
idols. One who had witnessed these idols told me (Ibn Nadim?) that near 
(in front of) them the pilgrim sheds much blood and it is believed that often 
as many as fifty thousand or more happen to sacrifice their lives before these 
idols. Allah knows best. 

“The Hindus have a temple at Bamian which is on the approaches to 
India adjacent to Sijistan. Yaqub b. Lais’? had reached this place when he 
started on his expedition for the conquest of Hind, and the idols, which were 
sent to the Madinatus-salam (Baghdad) were from that place in Bamian. And 
this idol-house of Bamian is a great temple and is visited by ascetics and wor- 
shippers, In this temple are idols of gold adorned with jewels whose value is 
beyond calculation, and which no praise or description can approximate. 
Hindus come to it on pilgrimage over land and water from the farthest corners 
of the country. And within the confines of the ‘House of Gold’ (Multan) is a 
temple. About this there is a difference of opinion. One group says it is a 
house of stone in which there are idols. It is named House of Gold (Baituz- 
zahab) because when the Arabs conquered this place during the rule of 
Hajjaj b. Yusuf they obtained from it one hundred ‘bahars’ of gold in 
weight." Abu Dulaf (Yanbuii) who made frequent visits (to these parts) told 
me (Ibn Nadim) that this is not the House (temple) which is known as the 
House of Gold (Baituz-zahab). 

“There is a temple in the desert in the country of Makran and Qandahar 
which is visited only by ascetics and worshippers of Hind. It is made of gold, 
seven cubits long and of the same width and its height is twelve cubits. It is 
set with diverse kinds of jewels. It is an idol made of (2 set with) ruby and 
other wonderfully precious stones and ornamented with magnificent pearls of 
the size of bird’s €8g or even bigger. He (Abu Dulaf) said that a reliable 
person from among the people of Hind informed him that (even though) rain 
collects on the roof of the temple, on its right and on its left, yet no damage is 
caused to it; similarly flood waters swirl on its right and left (but the temple 
remains undamaged). Abu Dulaf said: some one from among the Hindus 
told me that whoever looks at it and if he is ailing from whatever ailment it 
might be, God of the Exalted Name cures him. He (Abu Dulaf) said ‘when I 
argued with him on this point he (the Hindu informer) disagreed with me’. 
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Some of the Brahmins told me (Abu Dulaf) that it (the idol) is suspended 
between heaven and earth without any support and without any rope of 
string. 

“Abu Dulaf told me that the Hindus have a ‘House’ at Qumar (Khmer, 
Kamboj, Cambodia) whose walls are of gold and the roof is of alo-wood and 
the height of each (pillar of) wood is fifty cubits or more, the idols, niches, and 
corners of worship are all adorned with magnificent pearls and large rubies. 
He (Abu Dulaf) said ‘some one who is very reliable among them told me that 
in the ‘Madinatus-Sanf’ they have an idol house and that this house is old; 
that all the idols that there are (in this house) speak (as oracles) to. the 
worshippers and answer them on whatever they are asked.’ Abu Dulaf said 
‘during the time I was in the country of Hind there was a king who ruled 
over ‘Sanf’ called ‘Lajin’. A Christian monk (however) told me (Ibn Nadim) 
that a king at present time, known as ‘Lugin’ attacked ‘Sanf’, destroyed it 
and subjugated all its inhabitants.” 

Discourse on the ‘Budd’ 

(This is from a writing other than what was in the handwriting of Kindi) 

“The Hindus have different views about it. One group held that it (the 
‘budd’) is the image of the creator, High is His honour. Another group said 
it is the form of His messenger among the mankind. At this point also they 
have disagreement. One section held that the messenger is one of the angels; 
another held that the messenger is an angel from among the angels; another 
group holds that the messenger is a man from the mankind; another group 
says he is one of the demons. Yet another section held that it (the idol) is the 
image of the philosopher '"Budasf (Bodhisattva) who came to them from God, 
of the exalted name. For each of these groups among them (Hindus) there 
are rules (rituals) of worshipping and venerating their idols. A truthful 
person among them has related that for each of their sects there is a particular 
form of the idol to which they repair in worship, and that ‘Budd’ “Budda? 
or idols) is the name used for idols in general and the images are the particular 
form of the deity (Asnam). The descriptions (iconography) of the biggest 
‘Budd’ (idol) is a man seated on the throne, no hair on his face, chin lowered 
and on the lips something like a smile, second and third fingers of one hand 
closed. A reliable person said that at each day's journey (station) there 1s an 
image of this ‘Budd’ made of different kinds of material according to the 
means of the person, either of gold decorated with a variety of jewels, silver, 
or copper or stone or even of wood. They worship him as they approach him 
from the front, whether from the East to the West or from the West to the 
East, But most of them keep the East behind (the image) so that they approach 
him facing the East. It is said that they have an image of this idol with four 
faces which they have constructed with precise mathematical accuracy, $0 
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that from whichever direction they approach him they see his full face and 
complete profile, nothing being concealed at all from them. It has been said 
that the appearance of the idol which is in Multan is this . . . 275 

The report of the Barmekide emissary as read by Ibn Nadim in the hand- 
writing of Alkindi (is now resumed) : 

“The Mahakalia : They have an idol named Mahakal. It has four hands, 
sky-blue in colour, thick, long and abundant hair on the head, white teeth, 
bare belly, over its back the hide of an elephant with blood dripping, hide 
of the two legs of the elephant tied up in front, on one hand a huge serpent 
with open mouth, on the other a stick, the third hand holding a human head 
which has just been severed with the fourth hand; on its ears two serpents 
coiled like earrings, and on its body two serpents coiled around; on its head 
a crown of bones of human skulls and a garland of human skulls on the neck. 
It is supposed to be a demon from among the devils to whom obedience is 
due because of its great power and because of his praise-worthy and desirable 
qualities as well as undesirable and repulsive nature, like bestowing gifts 
and withholding them, as also granting favours and causing pain. For the 
Hindus he is a reliever from hardship. 

"Among them is a sect (known as) the ‘Dinkitiah’.'* They are worship- 
pers of the sun. ‘They have an image for him on a carriage (chariot) drawn 
by four horses; on the hand of the image is a jewel, the colour of fire. They 
assert that the sun is the king of the angels who deserves worship and prostra- 
tions. So they prostrate themselves before this idol and circumambulate 
around him with burning incense, blossoming flowers and stringed instru- 
mental music. For this idol there are attendants and revenue assigned (for 
the expenses); there are high priests and guardians, and officers to manage 
its affairs, look after the servants and conduct the ceremonial worship three 
times a day for which they strike the bell at fixed times. To this idol come 
the sick, the leper and those afflicted with palsy, white leprosy and other 
chronic diseases of a disgusting nature. They stand before him, stay awake 
the whole night, prostrate, entreat and pray to the idol to cure them (of their 
afflictions) and they do not eat or drink and fast in front of the idol; the 
sick remain in this condition until they see in dream as if some one tells 
them ‘you are cured; and your wish is fulfilled’. It is said the idol speaks 
to the sick man in his sleep and he gets cured and returns to health. 

‘Among them is a sect ‘Chandrihkiniah’ (? Chanrabaktiya). They are 
worshippers of the moon. They say the moon one of the angels and reverence 
and worship is due to it. Their custom is that they make an idol seated on 
a carriage drawn by four swans; on the hand of the image is a jewel named 
chandrakit’(?). It is a part of their religious duties that on the (fourteenth 
day) of every month they worship and prostrate before the idol and fast; 
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they do not break the fast until the moon rises; then they bring food, wine 
and milk to the idol and having made some secret wish they look at the moon 
and ask for its fulfilment. On the appearance of the new moon and on the 
fourteenth day of the month when the moon is full they ascend to the roofs 
of their houses and gaze at it; burn incense, reciting prayers (mantras) all 
the while and make a wish. Then they come down to enjoy the food, wine, 
music and make merry, and they do not look at it again except on auspicious 
occasions and on the day of the full moon. After breaking their fast they 
engage in dance, and games and instrumental music in front of the idol and 
of the moon. 

“Among them is also a sect of the * Anashaniya', that who refrain from 
food and drink. 

"Within this sect is a sub-sect called ‘Bakrantaniak (Bakrintiniah ? )' 
that is to say those who fasten themselves in iron. Their custom is to shave 
the head and beard, keep the body absolutely bare except the private parts. 
It is not their custom to teach or converse with any one until he enters their 
sect. Those who do so are ordered to give alms with humility; but the new 
recruit is not required to fasten himself in iron until he attains the status 
or rank which would entitle him to do this. Reason for fastening themselves 
in iron around their middle up to the chest is their apprehension that their 
bellies might burst, on account, as they believe, of their great learning and 
excessive wisdom (contemplative power). 

“Another sect among them is *Gangayalrah'. Its members are spread all 
over the land of Hind. Among their custom is that if they commit a great 
sin he is pointed out (by others, that is, ostracised or outcast) from far and 
near until he bathes in the river ‘Gang’ by which he is purified. 

“They have another sect called ‘Rahmariya’ (or *Rajmartiya ? )28 They 
are followers of the king. A custom of their religion is to assist and serve the 
king. They say ‘God has made him king, and if we are killed in obeying and 
serving him we go to heaven’. Y : 

“They have another sect whose custom is to lengthen the hair, plait and 
arrange it over the face and all round the head thus covering it completely. 
It is their rule not to drink intoxicants. They make pilgrimage to a particular 
mountain called *jur-an' (?). When they return from this pilgrimage they do 
not enter any inhabited place on the way which they avoid; if they see 
woman they flee from her. On this mountain to which they go on pilgrimage 
is a great 'House' (temple) in which is an image." ; 

It would seem that either Ibn Nadim did not reproduce the Report m 
full or that al-Kindi's manuscript did not contain the full text, for subsequent 
writers like Mutahhar b. Tahir Maqdisi, Hamza Isfahani^? and Shahristani™ 
give additional information which appear to have been obtained, substan- 
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tially from the same source. None of these writers ever visited India, I hope 
to discuss this in another paper. 

One other point needs to be mentioned here. It is surprising that while 
Ibn Nadim mentions Arabic works either translated from Persian or origi- 
nally written in Arabic script on what has been established as the legend of 
Buddha and his renunciation, like the Kitabul Budd, Kitab Budasaf O 
Balohar. Kitab Budasf Mufarad” he mentions the Buddhists (called Sama- 
niyah, like the Persians, after “Sraman’) not as an Indian religion but one of 
those of Khurasan and ‘Transoxiana before Islam. ‘The traditional legend of 
Gautam Buddha’s birth and renunciation, although found in nuclear form in 
the Kitab Budasf O Balohar, had in its travel through the Soghdian-Buddhist 
texts, Manichaean adaptations, carly Persian versified fragments and later 
into Arabic verse and prose by anonymous writers that it is no surprise that 
even al-Beruni was not aware of the legend having originated in India and 
so he connected ‘Budasf with the Sabeians. Ibn Nadim however does not 
confuse “Budd’ (idol) with *Budasf' as some of the Arab travellers had done, 
but in the following brief account summarises some of the teachings of 
Buddha. 

“The religion of the Samaniyas. 

“Tread in the handwriting of a man from Khurasan who has compiled an 
account of ancient Khurasan and of the developments that have taken place 
there in recent times (Hamza Isfahani?). This manuscript resembles the 
Dastur. It says ‘the prophet of the Samaniyas is ‘Budasf’; most of the people of 
Transoxiana were in this religion before Islam and in ancient times. Mean- 
ing of Samaniya is connected with the Samani and they are the most generous 
(sect) in the world and among the various religions. That is because their 
prophet ‘Budasj’ taught them the vilest conduct which is forbidden and which 
no one should believe in or act upon is to say ‘no’ in any action whatsoever. 
So they act on this directive in word and in deed. To say ‘no’ is to them the 
conduct of the devil (shaitan) and their religion is to drive away the devil" ^ 


' NOTES AND REFERENCES 


Ni Kitabul Fihrist, ed. G. Flugel. Leipzig, 1871, p. 2. The passage is translated in Nicholson: 
Literary History of the Arabs, Cambridge 1941, 346; Brown, E. G.: Literary History of Persia, 
I, 384, has an index of the subjects dealt with in the Fihrist. ; ü 
4. As is now known, ‘Barmak’ is the Arabicised ‘Paramukh’, high priest of the Buddhist 
vihar of Balkh. Sulaiman Nadvi: Arab O Hind ke taalluqat, 116-1 18, cites the geographer Ibnul 
Faqih (4th/iith century) for a story from the Kitabul Buldan, about the conversion of the 
Paramukh when Balkh was conquered in the reign of the Caliph Uthman when he was taken 
to Damascus and who on his return was killed along with his ten sons for his apostacy at the 
instigation of the Buddhist Turkish king of Turkestan, his wife fleeing with her youngest son 
to Kashmir where he learnt the sciences and religion of his forefathers, this young man even- 
tually returning to Balkh whose people had resumed their original faith. The undoubted fact 
is that after the conquest of Balkh the last Paramukh, whose family owned extensive landed 
property around the city, migrated to lower Iraq and settled as a client to an Arab tribe where 
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Yahva's father Khaled was the first to be converted to Islam towards the end of the Umayyad 
period when he joined the Alide movement and thus came into prominence in the time of 
the first Abbaside Caliph al-Saffaf. He was appointed to important positions which enabled him 
to function practically as the wazir. For Yahya’s interest in and patronage to Indological studies 
see Nadvi, op. cit. 137 Sq. i 

* Abul Fath Muhammad b. Abdul Karim Shahristani, (1086-1153), Kitabul Milal wal Nihal. 
ed. W. Cureton, London 1846, reprint in one Volume, Leipzig 1923. (References in this paper 
are to the Leipzig edition.) 

A summary translation was published by E. A. Rehatsck in the Journal of the Bombay 
Branch of the Royal Asiatic Society, Vol. XIV, 1878-80, pp. 27-69. 

! Mutahhar b. Tahir Magdisi (c. 985 A.D): Kitab ul Bad'e wal Tarikh, ed. Cl. Huart 
Paris, 1899-1919, 6 vols. The fourth volume contains a chapter on Indian réligion. This volume 
was not available to me but Nadvi, op. cit. 207-210, 230-321, quotes extracts in Urdu 
translation. 

ë Buzurg b. Shahriyar, a Persian sea captain (c. 10th century): Kitab Ajaibul Hind, ed. 
with a French translation by Van dar Lith and M. Devic, Leiden, 1883-86 (relevant quotations 
in Nadvi, op. cit, 226). 

* Of his two booklets (risalah) dealing with his travels in the Uighur country, Persia and 
places on the west Indian coast and trading posts in the Indian ocean as far as the isthmus 
of Kra (called Kara by the Arabs) sometime in the middle of the tenth century, Ibn Nadim, 
Yaqut (Mu'jamul Buldan, ed. Wustenfeld, Leipzig 1866, 6 vols) and Zakariya Qazwini (Asarul 
Bilad wa Akhbarul Ibad, ed. Wustenfeld) quote substantial portions; extracts from the latter 
translated in E & D, I, 95-99; original text of one of the two risalahs printed by Minorsky: 
Abu Dulaf's travels in Iran, Cairo, 1954. Scholars, however, have expressed reservation about 
the actuality of Abu Dulaf’s travels in some of the countries he claims to have visited; see 
Minorsky: La deuxeme risala d'Abu Dulaf in Oriens, 1952. 

* Ibn Nadim, op. cit. 347- 

* Ibid, 345. . 

" [f ‘Balhara’, as is now established, stands for Vallabha-Raja (or Vallaharaya) the regnal 
title of the Rashtrakuta emperors of the Deccan from the middle of the 8th to the third quarter 
of the 10th century, whose titles usually induded Vallabha (Prithyivivallabha, , Kalivallabha, 
Srivallabha, Atisayavallabha etc.) Mankir must refer to Manyakheta the capital city, now 
represented by the village of Malkher go miles east of Sholapur. HCIP, IV, 2-10. The Arab 
report that the 'balharas' used to reign 40/50 years because of their friendly treatment of the 
Arabs must have originated in the popular mind because of the long reign of King Sarva 
or Amoghavarsha (814-878) who was particularly noted for the honour and protection he 
accorded to the Arab merchants: Masudi, op. cit. 74- 1 

10 The ‘seven famed idol houses of worship’ known to the early Arabs are listed in Masudi, 
*Murujuz-Zahab? ed. Bulaq, Egypt, 1303 AH. 260-261, i. The ‘house’ of Kaaba before Islam, 
ii. a ‘House’ on the top of a hill three miles from Isfahan called “Mars (?) where there MES 
idols which were cleared by king Gurshasp when he accepted the religion of Zoroaster and turne 
it into a fire-temple which is sacred to the ‘Magians up to now; iii. a House’ called 
'Sindisab'(?) in Hind in which there is an idol ‘drawn by magnets placed on all sides keeping 
it suspended in the air without any support; it is a famous temple in Hind; iv. Naubahar, 
built by Minuchihr in Balkh in Khurasan, dedicated to the moon whose chief priest was 
called *Maramuk'. Some one told Masudi that he saw inscribed on the gate of this ‘house’ a 
teaching of ‘Budasf, the philopsopher’ in Persian script which read ‘To reach the gate of a 
king three qualities are needed: intelligence, patience and wealth’; but underneath this WESEL 
writing in Arabic script saying *Budast is wrong; liberty 1s obligatory; for yee ae 5x 
even one of these qualities why should he seek the king's door’? v. The ‘house’ at ee m ; 
the city of Sanaa destroyed by Uthman and is today a huge mound where a well has. in 1 ug 
vi. A temple built by Karshan Shah at Farghana dedicated to the Sun and destroyed Dy N 
al oh’ Mustansir billah; vii. A ‘house’ in the highlands of China dedicated to the five heavenly 
bodies. 


The name ‘Sindusab’ in the above list is do 
describe it in detail and if others wish to do so 
idol house in Hind. Since he mentions the Multan temple separately, 
ihe idol thereof is also named Multan or Molesey and which he vi 
and whose description, particularly the reference to the magnet, » 
here or in Ibn Nadie shone OE *Sindu Sab'—whatever may be its correct. form—should 
refer to some other temple; so should also Ibn Nadim's ‘house’ an 
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the ‘Sindusab’ could be supposed to be some kind of misreading or corrupted Arabicization of 
‘Samba’ the traditional founder of the northern form of the Sun worship whose carliest temple 
was set up at Mulasthan (Multan), according to Bhandarkar R. G.: Vaisnavism, Saivism and 
other minor religious sects, Strassburg, 1913, 153-54; also cf: HCIP, Il, 332, 465-66—and for 
Mii s priests, called Magas, had to be brought from 'Sakadvipa', the fact of the magnetic stones 
is not mentioned by any of the other Arab travellers, beginning from Abu Said of Siraf (c. 
916 A.D.), Istakhri (c. 951 A.D.) all of whom describe it as a human figure seated in a quadran- 
gular posture on a masonry throne, its body covered with a red morocco-like skin with only 
its eyes of precious gems remaining visible, and a golden crown on its head; E & D, I, 11, 27-28; 
Al-Beruni, who however visited Multan after the temple had been destroyed and converted 
into a mosque by the Qarmathian usurper Jalam ibn Shaiban around 975 A.D. also gives the 
same description, possibly from reports of local inhabitants; Indica, tr. Zachau, London 1914, 
p- 116. It was howeyer rebuilt and was still functioning when Thevenot saw it, in the early 
years of Aurangzeb’s reign and his description, remarkably enough agrees almost precisely with 
that of the Arab writers; cited in.Cunningham, Reports V, reprint Varanasi, 1966, 119. The 
only mention by any Arab writer of the magnet in connection with an idol is by Qazwini in 
his Ajaibul Buldan (E & D I, 97) in which the idol at Somnath is reported to have been held 
up in the air by magnets concealed all around it. But this is a 12th century account; even 
Ibnul Asir, the oldest extant authority giving details of the Somnath expedition, does not 
mention it. Besides, Somnath could not have attained the celebrity in the 8th or the gth century 
as it did later, for Al-Beruni states that the fortress containing the idol destroyed by Mahmud 
was not very old, having been built about a hundred years before his time; op. cit. II, 105. 
It is however not unlikely that Ibn Nadim, and so also Masudi, confused this temple with 
magnets with the one described by the garrulous Abu Dulaf as being situated in the desert 
‘in the country between Makran and Qandahar' obviously situated near the sca whose flood 
waters swirl round it but cause no damage to the temple. ‘This fits with the description of 
Somnath, washed by the sea on every full moon’; and it is in connection with this temple that 
Abu Dulaf was told by a Brahmin (evidently he had not m it himself) that it was Su pended 
between heaven and earth without any support’. If this is correct then the source of the story of 
the Somnath idol being held by magnets which was magnified by Qazwini and subsequent Arab 
and Persian writers should be traced ultimately to this Brahmin informant of Abu Dulaf. See 
Qazwini, in E & D I, 97-98. 

^ Reading of these names is very doubtful. 

The: first Saffarid ruler (868-878) who revolted against the Abbasides and set up a powerful 
but short-lived independent kingdom comprising Sijistan, Khurasan, and Tukharistan and 
even. attacked Baghdad where he was defeated. s 1 
n ny TM weighed 333 ‘minas’, one ‘mina’ being equal to about two pounds according 

."^ I could not ascertain what this 'Sanf' refers to, Masudi, op. cit, 66, mentions the ‘bah’ 
of Sanf (sea of Sanf) within which is the empire of the Maharaj, lord of the islands, and which 
is next to the. ‘Sea of China’, Could this Sanf be the ‘San-fo-tsi’, the Chinese name for the 
Sailendra empire of the Malay peninsula of whose power, extent and wealth the Arabs speak 
so highly? But in the present account Abu Dulaf places it in ‘Hind’, The names La-jin and 
Lu-quin sounds Chinese and may reflect what Ibn Nadim’s Christian informant had heard in 

, China, See HCIP, IV, 413. Or could it be Champa whose territory was once part of the empire 
of the Maharaj of ‘Zabaj’ (Java). 

It seems the original manuscript had a drawing here. z M 
PN ‘Aditi but. Ada, m meee of the strokes and dots this could be read air pakn 
Ra O Sunes ie 4), S 9 ivistani, op cit. 452, has ‘al-dinkitiah’. This must ig 0 
VOTO ENSE N EU Cf. the name Adityavardhana, the grand father o£ Harsha- 
Mess is a uA titles also calls himself and his ancestors Parmadityabhakta; 
155. S his inscriptions; E. Indica I, 72-73, cited in Bhandarkar, R. G. op. cit. 

1 epi ; $ s T 
v CL Qu" Reno writes it as "takratiya', while others omit the dots making 
thought it ieee t i na Weta Op. cit. 449, writes it as above, Nadvi op. cit. 206 225 m 
India ands Malabar Bechet atl [ados ALS Abu Zaid of. Siraf, referring mostly to South 
Except Shahristani none OE ah feeb tens bekarjiin’ and ‘bekor’ by Buzurg b Shahriyar. 

i ae Arab writers mention the strange custom of fastening iron 


eril Spey e UR DT m wore a garland and crown of human skulls, a pa 
" ^ sect in Ibn Nadim's report. Evidently the geographer were referring to the 
Kapaliks or Kalamukhs whose name tl ; , S eder ii 


Jains (which in Arabic script could wit 


} seem to have confused with that of the Digambar 
| misplacement of the dots appear as ‘bekarjin’ ot 
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simply by omitting the latter half, as ‘Bekor’ or ‘Bekar’) the naked Jain ascetics whom the 
Buddhists call "Nirgranthin' or heretics, and what Ibn Nadim's and Shahristani’s manuscripts 
read as ‘bikrintiniah’ doubtless stands for ‘nirgrantiniah’ or ‘nigranthiniah’ (in Arabic the 
letter ‘b’ can be changed into ‘n’ merely by putting the dot above instead of below the 
letter). The description of the unclothed ascetics is meant to apply to the ‘digambar’ sect 
of the ‘Nirgranthins’ as part of the ‘Anashananiyas’ or non-eating ascetics. As for the custom 
of wearing an iron plate, the only non-Arab source I could find where this is mentioned is 
Hiuentsang who, while in Raktamrittika in Karnasuvarna, was told of the construction not 
many years before his arrival of a Sangharama by the local king in commemoration of the 
defeat in a disputation by a Buddhist Sraman of a South Indian heretic “who wore Over 
his belly copper plates and on his head a lighted torch ... and who on being asked the 
reason of his strange attire said ‘my wisdom is so great I fear my belly will burst, and because 
I am moved with pity for the ignorant multitude who live in darkness therefore I carry this 
light on my head" "Beal; Buddhist Records of the Western World, London 1906, H, 201-204; 
I, 4, 130. For the ‘Digambar’ Jains in Deccan and South India see HCIP, Ul, 410. It is 
remarkable that this description, even the words of the ascetic as reported by Hiuentsang should 
be reproduced so exactly in Ibn Nadim’s report and in Shahristani. ; 

18 Reading of the term is doubtful; could be read as *rajmartiya" , *rahimartiya' , *rajmarta- 
biya’. Nadvi, op. cit, 207, reads Rajput cannot be correctly fitted to the description given. Abu 
Zaid of Siraf speaks ‘*300/ 400 companions of the king who on his accession are served cooked 
rice on banana leaves and who have joined him of their own free will without compulsion. 
When the king has eaten some of this rice he gives it to his companions. Each in his turn 
approaches, takes a small quantity and cats it. All those who so eat the rice are obliged, when 
the king dies or is slain, to burn themselves to the very last man on the very day of the king's 
decease. This is a duty which admits of no delay” E $& DI, 9 Could the Nairs of the Malabar 
coast have any connection with such custom to which Abu Zaid and Ibn Nadim’s Report refer? 

19 Shahristani, op. cit. 451; adds, possibly on the basis of the same report, that this sect 1s 
named *Bhaduniya' or ‘Bhaduiya’, a misreading for the Pasupata sect? Cf. Tarachand: Influence 
of Islam on Indian Culture, Allahabad, 1963, p. 19. About ‘Jur-an’ I can only refer to a place 
(spelt in English as onran in Makran towards Kirman, mentioned by Idrisi (aşth century): 
Nuzhatul Mushtaq fi Ikhtirakul Aflak (original text unpublished)—extracts in E & D, I, 81. 
.. Pd. 96r A.D author, among other philosophical and historical works, of the well-known 
Tarikh sini Muluk wal Ambia, a philosophical history of the pre-Islamic dynasties, ed. Gott- 
waldt, Leipzing, 1848, reprinted Iran, p. 7; a partial English translation of the portion relating 
to Sind by M. U. Daudpota in Journal of Cama Oriental Institute, 1932; 58-120. 

41 op, cit. I, 58. i 

22 op, cit, 305. P 

ui Asarul Baqiyah, tr Ed. Sachau, London 1879; 186-88. The original text of the Kitab 

Bilawhar wa Budasaf and Kitab al Budd was published in Bombay, 1506/1888; see also JRAS, 
18g0. 119-155. 

4 op, cit. 845. 
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The Ideology of the Bhakti Movement: 
The Case of Dadu Dayal* 


HARBANS MUKHIA 


Tr Bhakti movement has been variously interpreted by a number of 
historians. Mostly the movement has been studied in terms of its doctrines; 
at best attempts have been made to examine its influence on Hindu-Muslim 
relations in medieval India, or on the caste-system. Such examination, again, 
has largely been based on the profession of certain ideas by the leaders of the 
movement rather than on the sociological study of the impact of these ideas 
on the castes and communities in medieval India. However, McLeod has 
attempted a sociological study of the Sikhs in the time of Guru Nanak and 
Irfan Habib has tried to trace the origin of monotheistic movement of the 
15th to 17th centuries to certain technological and economic changes during 
the 13th and 14th centuries." 

In the following pages an attempt has been made to examine the 
attitude of an extremely important leader of the Bhakti movement m the 
second half of the 16th century, namely, Dadu Dayal, toward the state and 
various social classes. The significance of such a study perhaps lies in the fact 
that Dadu Dayal's attitude as that of the other -leaders of the movement, 
would appear to be both a reflection as well as a determinant of current 
popular consciousness regarding the state and society, when we keep in mind 
the mass following of those leaders. Incidentally, this paper also seeks to 
explore medieval Hindi literature, in this case Dadu Dayal's Granthavalt, as 
a source of information for understanding medieval Indian society.” The 
importance of this source for such a study cannot be overestimated, for a 
large portion of it, particularly the portion belonging to the Bhakti period 
of Hindi literature, is not only a non-official source but also the only mouth- 
piece of popular attitudes toward medieval Indian state and society. 


* This paper is part of a larger project to study the ideology of the Bhakti movement 1n 
north India from the 15th to the 17th century. 
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Dadu was a spiritual descendant of Kabir.? He was born in 1544 AJ. 
most probably at Ahmedabad and he died, according to tradition, at Naraina 
village in Rajasthan in 1603 A.D. He was thus a contemporary of Akbar? 

Although Dadu appears to have travelled practically all over northern 
India from Ahmedabad to Rajasthan then to Banaras and Bihar up to Bengal, 
he probably spent the major part of his life in Rajasthan.* It is, however, 
difficult to determine a chronology of his life, for he is very reticent in talking 
about himself and his disciples’ accounts of his life contain much that is 
apocryphal.* 

i It is certain, however, that Dadu had a low-class origin, being a cotton- 
carder.* A number of editions of Dadu Dayal's works have so far been pub- 
lished” but the one prepared by Parshu Ram Chaturvedi and published by 
the Nagari Pracharini Sabha, Varanasi, in 2023 v.s. (1966 A.D.) is based on 
a manuscript dated 1710 v.s. (1653 A.D.) probably to commemorate the 
fiftieth death-anniversary of Dadu. The chronology of the verses, or the 
places where these verses were composed and recited are almost impossible 
to determine. Since Dadu was a preacher who covered a large area in northern 
India, the language of his verses must have varied according to the audience 
he was addressing. This is obvious from Dadu's use of Khariboli, Rajasthani, 
Panjabi, Gujarati and Persian languages; often there is a mixture of all these 
languages in one verse. Secondly, since the verses came spontaneously to Dadu 
as the vehicle of his discourses, the content must have varied from verse to 
verse even before the same audience. But in the MSS. the verses have been 
classified according to their content. 

Dadu's verses have been preserved in two traditions—the oral (maghazia) 
and the written (kaghazia).* The verses communicated orally have not yet 
been compiled. Kshiti Mohan Sen has estimated the number of orally com- 
municated padas (a pada varying from 6 to 160 verses) alone at 20,000? where- 

‘as the number of sakhis (individual verses) is much larger. This estimate has 
been seriously questioned by Chaturvedi." In the written tradition, however, 
among the better MSS. neither the number of verses varies very greatly con- 
sidering that many of these are merely repetitions, nor do the content and 
language except for the substitution of some words for others without altering 
the meaning significantly. 

One of the most significant concepts which emerge from Dadu's 
Granthavali is the concept of the Guru. Man's approach to God is mediated 
through the Guru. “Without the Guru even a hundred thousand moons and 
millions of suns cannot enlighten man's dark corners.” “With all the pools 
of water, the bird would remain thirsty if the Guru’s grace is not available." ^ 
__ The Guru's power over man is thus absolute. Man's loyalty to the Guru 
is both personal"? and total. At the same time the Guru on his part is benevo- 
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lent to man; indeed, he merely acts as his guide™ in the attainment of the 
ultimate objective, the nirvana.” 

This concept of the Guru—on the one hand holding absolute power 
over his disciples and on the other being benevolent towards them—corres- 
ponds remarkably closely to, say, Abul Fazl’s concept of the sovereign." 

This concept is further buttressed by Dadu's picturesque description of 
God and his court attended by all the grandeur of a great monarch. 

Dadu variously refers to God as ‘Sahib’,!7 'Sultan',^ *Maharaj',? the Rao 
of Raos” etc. God's court contains all the regal paraphernalia—the slave- 
girls, the poets, the dancers, the drum-beaters, the treasury,”? the messengers” 
etc, There are also the familiar officials in God's court—the Diwan,” the 
news-writers,^ the courtiers who keep standing with folded hands'* and the 
soldiers." It is difficult for a person of low (spiritual) attainments to enter 
God's court where millions of gods keep standing with folded hands." As one 
enters one has to perform the sijda.” 

The relationship between God and man is akin to that of master and 
slave. God is the master (malik) of the territory (mulk)” and man is His slave 
who owes Him undisputed loyalty." Indeed a truly loyal servant of God is 
one who would gladly accept even execution at His hands. or being drowned 
in a river or thrown down a hill. Even the highest officials, including the 
khans are accountable to Him.” His farman cannot but be obeyed, for it is 
so powerful as to turn a mountain into a rye and a rye into a mountain in an 
instant.” i 

On the other hand, God's generosity toward his servants is unbounded. 
He is the protector of His servants," He forgives them for all their short- 
comings.” 

It would be interesting to compare these ideas wi 
regarding the sovereign. 

Kingship, for Abul Fazl, is a gift of God,** an emblem of the power of 
God.* His ideal king, Akbar, is referred to as the ‘Lord of the Age whom the 
Almighty has given the power to conquer and has made the king of the world 
and its people .... ^? King being the shadow of God, he is answerable to Him 
alone and his power to rule over the mortals is therefore absolute. Abul Fazl 
reinforces the king’s absolutism further by advancing the concept of ‘one rule, 
one ruler, one guide, one aim and one thought’.”” This is tied up with the 
chief justification that Abul Fazl gives for the king's absolutism—the need to 
dispel any source of conflict in society, oY, in other words, to maintain law 
and order in the given social and political set-up. “Tf the majesty of royalty 
did not exist, how would various disturbances subside?” —an idea very 
close to that of Dadu as we shall see later. y 

Abul Fazl pleads for unreserved loyalty to the king. particularly to 


th those of Abul Fazl 
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Akbar. In fact any act not in complete conformity with such loyalty, and of 
course any act contrary to it, is bound to be visited by retribution.*! Even 
among loyal men there are two types: those who are loyal due to some consi- 
deration and those who are ‘noble truth-seekers who illuminate their altruis- 
tic hearts with the light of love and stand at the head of the chosen ones of 
God'.* 

Abul Fazl’s king is characterised by great generosity, besides majesty and 
absolute power. Abul Fazl quotes Akbar, while pardoning the rebel Daud, 
‘We, by virtue of our being the shadow of God, receive little and give much. 
Our forgiveness has no relish for vengeance.“ Abul Fazl himself attributes 
to the king inter alia qualities of ‘paternal love towards the subjects’, and ‘a 
large heart’.“* 

Given this correspondence between Dadu’s concept of a majestic and 
absolute but benevolent God/Guru at the social level and Abul Fazl’s similar 
concept of king at the political level, it is only logical that Dadu should admit 
the need for an absolute political authority, “There would be peace," says 
Dadu, "only if there is unity of political authority; if there is duality (of 
such authority), no one can remain happy due to the ensuing conflicts. With 
one political authority there is tranquillity in the city (kingdom); the king 
and the subjects are happy and there is light everywhere".** 

The other social classes and groups that have been referred to in the 
Granthavali are the Rana, the Rawat, the Sahu, the Sarraf, the trader, the 
banjara or the travelling merchant, the peasant and the weaver. 

Dadu fully accepts the social function of all these classes and groups in 
the society of his day. In fact he uses the simile of God for almost everyone 
of them in different verses thus elevating their position in society. Nowhere 
does he make any specific complaint against the functioning of any one of 
them, At times he makes brief protest against some of them but in a very 
general way and that by implication. Thus, for example, he would rather 
that the ranas and raos along with the khans control their ambition (lit. 
involvement) from outgrowing itself and ‘covering the whole earth and the 
sky’.“* Or, while he accepts the honourable social position of the rawat by 
calling himself a rawat of Raja Ram, he gives him an advice on self-control 
in order that the village be administered effectively. “Dadu, Rawat of Raja 
Ram, never forsake (His) name; take care of your soul and you can control 
the village (the body) better". It is obviously implied in this advice that 
not only did the rawat tend to transgress the area of his jurisdiction in deal- 
in with the peasants, but that such transgression led to the ruin both of the 
peasantry as well as of the administrative authority, including the rawat, in 
the long run. 


From the references made by Dadu to sections connected with trade and 
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finance—the trader, the sahu etc.—it appears that Dadu gives them a place 
of high honour. He accepts the validity of their business practices but only 
demands honesty of them in the interest of their business itself. That one 
should endeavour to get the maximum price for one's goods** and one should 
actively engage in speculation (satta) in order to enhance the price is a notion 
stressed by Dadu at more than one place. “One who has devoted himself to 
God is in reality the wise one; engage in satia with the Creator if you want 
to sell at high price". "Stake your head in speculation if you want to attain 
immortality."* In fact anyone who does not look after his principal as well 
as.his profit is a simpleton. “Dadu, if you recite Ram's name you keep every- 
thing your principal as well as your profit; if you do not recite it you lose 
everything; awake O simpleton."5* Similarly the sahu or the money-lender 
is looked upon not as an exploiter but as a protector to whom the borrower 
is morally obligated. “God gives (the money) to His servant to keep, the 
servant develops evil intentions (about the money) Dadu, the whole money 
belongs to the Sah, to think of it otherwise is to deceive oneself.” “The 
head surrendered to Ram is the head which has acquired a protector; Dadu 
has returned (to God) what he had got from Him and is now free of debt. 
It is best to be the first to repay the dues to the lender and be free of debt; 
later on everyone repays one’s debt anyway.” 

It is an indication of Dadu’s appreciation of the role of wealth and 
money in society that he often resorts to measuring even spiritual attain- 
ments purely in terms of wealth, particularly jewels, pearls etc. God and 
the sadhu are often looked upon as jewellers in contrast to the ordinary 
man who treats the jewel (life) as a cowri and who carries away pebbles 
(the humdrum life) in the belief that these are jewels (the ideal, spiritual 
life). It is, indeed, Dadu’s belief that it is characteristic of the kaliyuga 
that the rich should become poor, and the poor rich, that the pure should 
become impure and the impure pure.” : 

However Dadu advises the trader—and presumably the others—to exer- 
cise self-restraint and not indulge in falsehood in their dealings and to be 
honest with the quality (and quantity) of his goods. This, indeed, would 
only enhance his trade.” It is only mildly implied here that the trader was 
not always fair in his transactions. 

The only sakhi in which the sarraf is as such mentioned is not very 
significant except that the use of the term is recognized." Similarly Dadu's 
references to agriculture and the cultivator are somewhat perfunctory in 
that he refers only to the need for irrigation and seeds for the purposes of 
cultivation.®* These references do not yield any specific information in terms 
of agricultural practices or even the social condition of the various sections 
in the rural society except on some marginal points. Dadu's repeated empha- 
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sis on the need to give personal attention to cultivation by the land-owner 
in order to enhance the productivity of his land would perhaps suggest 
that lands deprived of such attention due to large-scale cultivation through 
agricultural labour tended to be relatively less productive. Indeed, Dadu 
employs the similes of God and satguru to refer to the cultivator who devotes 
such personal attention to his field and suggests that the crop growing from 
such labour would be ever-productive.? 

In another context Dadu appears to suggest that twenty biswas of land 
Was a source of enough prosperity to make the owner forget God." But this 
is perhaps just a metaphorical use of the unit of measurement of land. 

Dadu's references to the banjara’ and the weaver™ yield some slight 
information on the former’s daily life and some of the latter’s techniques 
of manufacture, However, none of these references have any social signi- 
ficance. ‘The banjara arrives home early in the night, spends the second part 
of the night with his wife, lifts a big load and gets going in the third part 
and in the last part becomes a pir. The night here signifies a life-cycle and 
the ‘pir’ has been used satirically to refer to the ban jara's old age when he 
cannot carry on his trade. 

Dr. Tara Chand has dealt at some length with another aspect of Dadu's 
life and work, viz., his championing the synthesis of Hindu and Muslim 
cultures*? and it is not necessary here to go into this discussion again. It 
might, however, be briefly stated that whereas at the political level he con- 
ceives of his God in the image of the ruling king, at the social level he sharply 
attacks the orthodoxy of the conservative elements, within the Hindu as 
well as the Muslim communities.*4 Indeed Dadu looks upon being a 
Musalman or a kafir as possessing or lacking certain virtues. “Miyan 
Musalman really carries kufr in his heart, he has got involved in (worldly) 
matters and forgotten all about God (Rehman)."** “Dadu, kafir is one who 
tells lies, who does not keep his heart clean; (the kafir) does not recognize 
the Lord; he has in him all the lies and deception. He has no compassion 
nor affection in his heart, his heart is hard as the lightning, he should really 
be called a black kafir, Momin is really a different one.” 

Thus it would appear that Dadu generally accepts at the social level 
the ideals and the institutions of the ruling classes. He also accepts the class- 
structure of the society as it existed then. He would only like different classes 
to function more honestly and efficiently. His thought is not the thought 
of protest but at best of resignation," of avoiding any conflicts in society." 
Dadu’s thought therefore is not able to break the barriers of the ideology 
of the ruling classes; on the contrary, it is this ideology which percolates 
down to the social level and gets assimilated there in muted forms, “hus as 
Marx said, “The ideas of the ruling class are in every epoch the ruling 
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ideas"! except when a given class seeks to overthrow the whole existing 
social structure and the conditions are ready for such change. And it was 
too early to expect Dadu, or, for that matter the leaders of the Bhakti move- 
ment as a whole, to be the harbingers of this change, their great following 
among the masses notwithstanding.” 

The mass-participation in the Bhakti movement during the 1 5th and 
the 16th centuries can perhaps be explained by the need for such re-adjust- 
ments within the caste-system as had been necessitated by certain economic 
and administrative changes in India following ihe establishment of the 
Turkish state. Irfan Habib has discussed the technological changes as well 
as the new crafts that were introduced in India during the igth and 14th 
centuries which considerably raised the productivity of labour in various 
spheres of production.” ‘The high degree of administrative centralization in 
the same period ensured both relative stability and promotion of trade. Con- 
sequently, even some of the lower castes found themselves relatively affluent 
and therefore sought corresponding social status./^ To a large extent this 
search is reflected in the forceful attacks on the caste-system as a whole; 
Nanak even tried to put the idea of a casteless community into practice. 
But the effortlessness which characterized the re-instatement of the caste 
even among the Sikhs suggests that its basis had never been fully demolished; 
at the very best a certain flexibility was allowed to creep into the system. 
It is interesting to consider the class- and. caste-origins of the leaders of the 
Bhakti movement during the phase of massive popular support to it in north 
India, that is, during the 15th and 16th centuries. Kabir was a Weaver, Nanak 
a petty-trader and Dadu a cotton-carder along with a host of others like 
Dhanna, Pipa etc. of similar origins. More important, however, is the fact 
that it is the problems of the people of the lower castes and classes that get 
reflected in their writings. : 

It is, however, significant that apart from their attacks on the caste, the 
complaints of economic oppression by the leaders of the Bhakti movement 
are made only against the lowest rungs of administration —agalnst the village- 
headman in particular. or the accounts-keeper etc./^ Also that they prefer 
these complaints before none other than the king or the diwan or before the 
idealized image of the king. viz, God. At times they fear that the diwan 
might be dishonest as well, but they hardly ever express 2 grouse against 
the king. The mass-participation in what appeared to them a movement of 
protest against the caste and economic oppression even though at the local 
level, and the simultaneous acceptance of the basic economic, political and 
even social structure as it existed then combined with the idealization of 
absolutism perhaps contributed on the one hand to peasant uprisings against 
the Mughal state later in the 17th century and on the other to shaping the 
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Successor states in their internal organization as miniature imitations of the 
Mughal model. 
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A Note on the Conception of 
Akbar’s Religious Policy* 


IQTIDAR ALAM KHAN 


‘Tue origins of Akbar's enlightened religious policy are generally sought to 
be traced back to the various intellectual influences which moulded his 
personal beliefs. As a result the existing interpretation of Akbar’s attitude in, 
matters pertaining to religion seems to run parallel to the arguments of Abul 
Fazl and Badauni, both of whom tend to explain, though from different 
angles, the development of the institutions and policies of the Mughal Empire 
during Akbar’s reign in terms of the evolution of the latter's views. This 
has resulted, on the one hand, in reducing a discussion of Akbar’s religious 
policy and his relations with Rajput zamindars and princes, largely to specu- 
lation based on selected facts that have been highlighted by Abul Fazl and 
Badauni. On the other hand, such an approach obscures from view more 
fundamental factors, namely the processes contributing to the Indianization 
of the Imperial superstructure since the thirteenth century. At the root of 
such an approach lies the presupposition that in despotic states like Delhi 
Sultanate and the Mughal Empire the ideological content of the state policies 
was determined entirely by the religious predilections of the monarch and 
a handful of the members of the hierarchy occupying commanding positions 
in the upper echelons of administration. À study of the political institutions 
based on this presupposition would naturally lead one to the conclusion that 
the so-called Muslim states of Medieval India represented the domination of 
orthodox Islam over Hindu society and that the policies adopted by Akbar 
were only a freak phenomenon in an otherwise grim story of forced conver: 
sions, temple destructions, and the humiliation of the non-Muslims m all 
possible ways. Or from another angle the history of Medieval India could 
be painted as an account of the liberation of the oppressed castes from the 


.. * This is a version of a paper read at the seminar on Historical Models in the Study of 
Tradition and Change in India, Indian Institute of Advanced Study, Simla, October, 1969: 
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domination of the Brahminical system under the impact of a revolutionary 
ideology which tended to use the political power as its instrument. 

Many of the modern historians who have attempted a study of the atti- 
tude of the Muslim power in India on religious issues, have been uncon- 
sciously influenced by the European model of the relationship between the 
state and the church. Sometimes Muslim orthodoxy, which in the Medieval 
Indian context had only a limited significance and existed only as one ot 
the numerous hangers-on of a particular section of the ruling class, is treated 
at par with the organised church of Medieval Europe and their relations 
with the political authority are accepted as the central feature of the so-called 
religious policy of a particular king. In this kind of analysis sometimes un- 
critical acceptance of certain qualitative statements contained in the Persian 
chronicles, which are mostly compilations of the persons representing the 
interests of the orthodox Muslim classes, leads one to attach unwarranted 
importance to the role of religion in politics. For example Smith believing 
Badauni's rather sweeping statements that Akbar had not only forsaken Islam 
but also used to take pleasure in denigrating it, accuses him of hypocrisy and 
‘farcical’ behaviour when he finds him taking a tolerant attitude towards the 
popular religious sentiment of the Indian Muslims.' The same approach 
goaded some of the Muslim historians to discover an ‘orthodox reaction’ 
against Akbar’s alleged anti-Islamic policies on the flimsy evidence of a few 
letters written by a sufi of orthodox views to different nobles.” 


The present writer does not wish to underestimate the significant role 
which the individual plays in history. It is therefore not contended that 
Akbar’s own religious views and outlook did not determine to an appreciable 
extent the religious policy of the state. It is, however, being submitted that 
such individual views can become significant only if there are objective forces 
in the society which favour such views. : 

In the present paper attention is being focused on the material factors 
which influenced the attitude of the Mughal state under Akbar on matters 
pertaining to religion. It is less concerned with the impact of the intellectual 
trends and attitudes which are sometimes accepted as the determining factors 
in this respect. As it would be discussed elsewhere in this paper, the latter 
influence, although important, cannot be regarded as a decisive factor In 
shaping the religious policy of Akbar or for that matter of any other medi- 
eval Indian ruler. Moreover, this particular aspect has been over-emphasized 
in many modern works. Hence there is no point in reproducing all that dis- 
cussion here. For the same reason any detailed comment on the evolution of 
Akbar's personal beliefs has been avoided. Certain aspects of Akbar's per 
sonal beliefs are no doubt noticed but only to the extent they were relevant 
for clarifying points under discussion. 
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The two important facts of what we understand as Akbar's religious 
policy were his relations, with, (a) Hindu upper classes and notably the 
chiefs of Rajputana, and (b) the Muslim groups. We would be content here 
to examine the existing interpretation on only one aspect, namely the re- 
lations with the Hindu chiefs, and attempt to present a new hypothesis, 
which might hold good for the other one also. 

What is the basis for assuming that the contemporary intellectual trends 
or attitudes, were not a decisive factor in shaping the religious policy of the 
Medieval Indian rulers? One may refer, for instance, to Akbar's famous 
measures of 1562-64. abolishing Jiziah and pilgrimage tax, which have been 
characterised by S. R. Sharma as a ‘turning point in the history of Muslim 
rule in India’ enabling Akbar to create a common citizenship for all subjects, 
Hindus and Muslims alike. It is difficult to say that by 1562-64 Akbar had 
already been fully converted to the philosophy of sulah-i-kul (universal 
peace) though perhaps he might have been well-disposed towards it. The 
dominant influence at the Mughal court was that of intolerant orthodoxy 
as represented by persons like Abdun Nabi and Makhdum-ul Mulk under 
whose inspiration the king considered it his duty to put down heresy in all 
its forms. In 1564, Shaikh Mubarak and his sons, who are accused by Badauni 
of leading Akbar astray from Islam, were persecuted for their alleged here- 
tical beliefs on the orders of the king himself and they were obliged to go 
into hiding. On the other hand, Abdun Nabi, who had been appointed as 
the sadar in. 1565. with unprecedented powers to distribute patronage, had 
such a great hold over Akbar that the latter used to consider it a privilege 
to bring the Shaikh's shoes and ‘place them before his feet’.* One can, there: 
fore, hardly subscribe to the thesis that the ‘liberal’ policy initiated by Akbar 
in 1562 was primarily the result of intellectual convictions. Rather, it seems 
that on certain occasions the state policies were diametrically opposed to the 
dominant intellectual trends. Such an assumption is confirmed by Athar Al's 
findings regarding Aurangzeb’s reign.” According to his statistics, 1n the first 
twenty years of Aurangzeb’s reign, when Aurangzeb's attitude towards 
Hindus had not yet become obsessively intolerant, the strength of the Hindu 
clements in the higher grades of the nobility was 21.6 per cent. Their 
strength, however, rose to 31.6 per cent during the last twenty years of the 
reign of the same ruler. These years, significantly enough, also witnessed a 
series of measures discriminating against Hindus such as the re-imposition 
of Jiziah in 1679 and the ban on the erection of new temples etc. From the 
above it is apparent that the intellectual convictions of the rulers had only a 
limited significance in determining the orientation of the state policies. For 
the factors determining these policies one has to look elsewhere. À 

Regarding Akbar's relations with non-Muslims, this paper is concerne 
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only wih the ruling groups and not at all with the common people, about 
whom little evidence is available. One may however assume that notwith- 
standing the religion they professed, the masses were regarded, according 
to the traditions of the Turco-Mongol kingship, ‘ri’aya to be tended like the 
herdsman tended his cattle, and not as partners in the business of state. On 
the other hand from the outset of the Turkish rule in India, the hereditary 
local chiefs, mostly Hindus, were co-sharers, in varying degrees, of political 
power and of the agricultural surplus appropriated in the form of land re- 
venue. The problem of delineating the spheres of influence of the two seg- 
ments of the ruling class, the Imperial officers and the zamindars, created 
tensions which often had religious overtones especially in the areas where 
the local chiefs belonged exclusively to non-Muslim dominant castes. These 
tensions, which led to frequent ruptures and break-downs, were resolved, 
from time to time by acknowledging defacto modifications in the power 
structure. The deal which Akbar offered to the local chiefs and the Rajput 
princes in particular should be viewed in this light. Akbar’s decision to in- 
dude the Hindu ruling chiefs in his nobility on conditions which placed 
them in more advantageous position than the ordinary nobles of the Mughal 
or Persian origin," was no doubt a radical measure having far-reaching con- 
sequences, but it was not an entirely novel experiment. It was neither the 
result of Akbar's personal fancies nor, as some people tend to think, was it 
dictated by opportunistic considerations. One can assess the significance of 
this measure only in the perspective of the developments relating to the posi- 
tion of the local chiefs in the Imperial administration during the preceding 
three hundred years. 

It seems, in the thirteenth century, when the Delhi Sultanate was a 
preserve of the Ilbari Turks and particularly that of the chahalgani, the 
"forty" who had appropriated most of the important offices and assignments, 
the structure of Imperial administration was superimposed upon a zamindart- 
oriented socio-political base where the power was wielded by the local chiefs 
with the tacit approval, at times even support, of the central authority. 
During the thirteenth century the two systems did not have sufficient coordi- 
nation and mostly worked at cross purposes with each other hampering the 
growth of administrative institutions. Under these conditions the regime 
retained the character of a foreign occupation. Such a precarious arrange- 
ment could not have continued indefinitely. But the early sultans had no 
clear-cut choices before them to resolve the political and legal difficulties 
arising out of this duality. ' 

i A Way out of this situation that was again and again suggested under a 
religious garb by theologians was the total destruction of the power of the 
Hindus' (i.e., of non-muslim power represented by the zamindars) but, this, 
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of course, was impossible to achieve. When Iltutmish was given advice to 
confront the Hindus with the alternative o£ death or Islam, he is reported to 
have replied that such a policy might help the Hindus to unite and pose a 
serious threat to the Sultanate.” Obviously, there was no question of suppres- 
sion of the local chiefs or the establishment of the shariat. The futility of the 
use of force for resolving the contradictions that existed between despotism 
and the zamindars was conceded by many other Muslim rulers? Hence it is 
clear that the early Turkish rulers had no alternative but to leave virtually 
undisturbed the structure of power in the countryside while strengthening 
the despotic Imperial superstructure with an aim to ensure their political 
and military hegemony. 

Apparently, the consolidation of the despotic institutions under the 
early Turkish rulers somehow also facilitated an increase in the power and 
influence of the muqaddams and chaudhris a considerable section of whom, 
particularly at the level of village chiefs, had been gradually integrated in 
the machine of revenue collection giving them a pivotal position in the 
lower echelons of the administration.’ This process, once begun continued 
under the Khaljis and the Tughlaqs, when the Ilbari Turks at the top of the 
administration were replaced by more and more Muslim nobles of Indian 
origin. Gradually individual nobles recruited from Hindu ruling groups 
also started to attain high positions in the Imperial hierarchy. The 
mutual tussles and adjustments amongst the above three elements, namely, 
foreigners, Indian Muslims and Hindu Chiefs represented in the admint- 
stration at different levels appear to have shaped the basic policies of the 
state. 

Hence, Akbar’s decision to recruit the Rajput chiefs in his service was 
not something novel. Its real significance lay in their recruitment in consi- 
derable strength. It was thus a new stage in the process of Indianization of the 
Sultanate that was continuing since the thirteenth century. Apparently, 
Akbar himself looked at this measure in the same light. This is borne out by 
his reply to the objections of certain nobles to T odar Mal's appointment to 
a high position in the central dewani. He asserted that there was nothing 
novel about his decision. The nobles, lie pointed out, were utilizing the 
services of the Hindu officials for running the administration of their jagers 
and charges since long. What harm would come if their services were utilized 
by the central government as well?” 

It appears that by the middle of the sixteenth century the power of the 
zamindars and the autonomous Rajput chiefs had grown to such an extent 
that the revival of a strong centralised state in North India would be possi- 
ble only if they were made a major partner in the Empire. In the case of the 
carly Mughals this was all the more necessary as they were aliens and had no 
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roots in the Muslim communities of India whose leading men had been en- 
joying positions in the power structure. 

At this time, the most influential and numcrous ruling group of the 
Indian Muslim population were the Afghans, whose total strength, according 
to a near contemporary estimate, stood at eighty lacs." Unlike Turks and 
Mughals, the Afghans came to this country not as conquerors but mostly as 
migrants who came and settled in large numbers at various places sometimes 
as professional cavalrymen and occasionally in other professions. The exis- 
tence of large rural settlements of the Afghans and their pre-eminence in the 
armies of the Sultanate not only enabled them to capture power at the centre 
but subsequently facilitated the establishment of Afghan zamindaris through- 
out the country. From Ain-in-Akbari, one gets an impression that, despite 
Akbar's deliberate policy of uprooting the Afghans, there existed, particular- 
ly in Eastern India, zamindaris of the Afghan chiefs on an extensive scale. 
Large pockets of the Afghan population also existed in the Punjab where as 
late as 1578 they were reported to be trying to displace the dominant castes.” 
When the Mughals first established themselves at Delhi after defeating 
Ibrahim Lodi, they were tempted to strike a deal with the Afghan chiefs. 
Babar went out of his way in placating the Afghan nobles by not disturbing 
their assignments. Ahsan Raza Khan, who has made an extensive study of 
Babar's administration, has established that about one third of the conquered 
territory was left by Babar under the charge of the same Afghan nobles who 
were holding it under the Lodis.'* However, the experiences of the tumul- 
tuous period extending from 1526 to 1540 convinced the Mughals that they 
could not hope to get the support of any considerable section of the Afghans, 
who were their chief contenders for supremacy over Hindustan. À 

It was, therefore, natural for them to turn to other important ruling 
groups for support. Obviously, the Rajput chiefs, who at this time controlled 
autonomous principalities as well as zamindaris in a major part of the Imperial 
heart-land were the most important of such groups. At least some of the later 
Mughal historians themselyes (who unlike Abul Fazl and Badauni could view 
Akbar’s policies in their historical perspective) looked at Akbar's Rajput 
policy from this angle. For example, Farid Bhakkari, who compiled a dic- 
tionary of the biographies of the Mughal nobles towards the middle of the 
Seventeenth century, has narrated an anecdote which embodies this view. 
According to Farid Bhakkari, at one occasion during Humayun's stay 1n 
Persia, Shah Tahmasp asked him as to what were the reasons for his defeat 
at the hands of Sher Shah when he had at his disposal the services of such 
loyal and competent officers as Bairam Khan and others. Humayun's reply 
was that he found himself helpless as the Afghan population in India was 
very large and all of them fully supported Sher Shah. The Shah thereupon 
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advised Humayun that after re-establishing himself at Delhi he should take 
steps to forge an alliance with the Hindu chiefs and see to it that the Afghans 
were completely excluded from power. Farid Bhakkari rounds off this anec- 
dote with the observation that if Humayun had not died suddenly in 1555, 
he would also have the same measures regarding the Rajputs as those of 
Akbar.'* 

However one immediate factor which might have induced Akbar in 
1562 to offer attractive conditions of service to the Rajputs was his disgust of 
the Turani nobility. Akbar's alienation from Turani officers, who till this 
time represented the vast majority of the Mughal nobility, manifested itself 
in the form of repeated rebellions in early sixties. It is worth noting that 
there occurred, in all, five major rebellions during the short span of five years 
extending from 1562 to 1567 and all of them were staged by the Turani 
nobles. Even the rebellion of the Uzbek officers, which was led by Ali Quli 
Khan, who himself had a Persian background, was in reality the rebellion 
of the whole clan of the Uzbek officers serving under Akbar, most of whom 
were 'Turanis.'? 

During these years of crises (1562-67) in Akbar's relations with the 
dominant section of his nobility, he resorted to various measures to bring 
forth speedily a new set of influential but loyal officers who would extend 
their unqualified support to the central authority in putting down the Turani 
nobles. To achieve this aim Akbar seems to have turned for co-operation 
towards three groups, the Khurasanis, the Indian Muslims and the Rajputs. 
While the Khurasanis, whose strength in the lower grades was already con- 
siderable, were given rapid promotions, special efforts were made to induct 
the two other groups as well in the Mughal service. The simultaneous mant 
festations, in 1562-67, of ‘liberal’ and ‘fanatical’ attitudes in the state policy 
can be easily explained in this perspective. While measures like the abolition 
of Jiziah and Pilgrimage Tax were aimed at winning the good-will of the 
Rajputs, the persecution of the so-called heretics, the Mahdavis and Shiites, 
show of excessive respect to Sunni divines and the extension of the scope of 
the state patronage in the form of madad-i ma‘ash grants to as large a section 
of the Indian Muslims as possible, were designed to win over the sympathy 
and active co-operation of the Shaikhzadas, the socio-religious elite of the 
Indian Muslims.'* : j 

Apparently, in the beginning Akbar’s appeal to the Shaikhzadas was 
more successful, while the Rajputs were a bit reluctant, which possibly, 
induced him to offer to the latter exceptionally favourable conditions of ser- 
vice. For instance while an ordinary noble would be entirely dependent for 
his position and income on the will of the king, a Rajput officer on the other 
hand would have, in addition to his jagir, a steady income from his ancestral 
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zamindari. This zamindari would remain his charge and, ordinarily the Em- 
peror would not interfere in its administration. Moreover, the contingent of 
a Rajput noble, which he would maintain from the income of his jagir, would 
mostly consist of his own clansmen, who would be devoted to his person. In 
other words, he would be entitled to maintain his clansmen primarily devoted 
to his person in his service from the resources placed at his disposal by the 
Emperor. Such a choice was not always given to the ordinary nobles, parti- 
cularly, those of foreign origin. In fact, the latter policy was one of the issues 
round which a dispute arose between Akbar and the Turani nobles. It would 
appear that Akbar had a deliberate policy of not allowing the officers belong- 
ing to the same clan to remain concentrated in one region. An exception 
was made by him in this respect only for the new Indian entrants in the 
service, particularly, the Rajputs." 

Tn any case, a closer look at the chronology of Akbar’s relations with the 
Rajput chiefs would reveal that most of the leading Rajput princes joined 
Akbar’s service after 1567. The main exception in this respect were the 
Kachwahas of Amber, a small autonomous zamindari in North Rajputana, 
‘who accepted the service in 1561. However, within three years of the fall of 
Chittor in 1567, most of the important princes of Rajputana (excepting the 
Sisodias) and many in other regions joined the ranks of the Mughal nobility. 
During the subsequent period of ten years they received rapid promotions 
and were entrusted with important commands, 

Curiously enough, while Akbar failed to induce any considerable section 
of the Rajput princes to enter the Mughal service during 1562-67, a period 
marked by a radically liberal and tolerant attitude towards Hindus, he did 
succeed in achieving the same goal after 1567 when there actually took place 
a marked retrogression in his attitude in matters pertaining to religion. The 
attack upon Chittor in 1567 was looked upon by socio-religious elite of the 
Muslims as a victory of Islam over Hindu power, and Akbar was not averse 
to use this sentiment to consolidate his position among the Muslim upper 
classes. For example the fathnama issued after his victory at Chittor was 
couched in such aggressive language that it could compete favourably with 
similar documents issued during the reigns of the most orthodox of the 
Muslim rulers. There is available yet another document of roughly the same 
period, a farman addressed to the muhtasib of Bilgram, which confirms the 
impression that the attitude of tolerance towards Hindus so clearly manifest 
in 1562-64 was combined after 1567 with the adoption of an orthodox policy. 
The policy of Akbar in not scotching from its origin the attempt at the re-im- 
position of jiziah in 1575 was a manifestation of this contradictory attitude. 
Not long afterwards the doors of the Ibadat Khana were thrown open to non- 
Muslims. But the most interesting aspect of this situation was that despite an 
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atmosphere of religious intolerance and even bigotry at the Mughal court, 
the Rajput chiefs willingly joined the ranks of the Mughal nobles and their 
ranks and influence grew steadily. 

From this, one may gather that in political matters the Rajput chiefs 
had little use for religion. Apparently, the considerations which induced 
them to join the Mughal service were anything but religious or doctrinal. 
The current ideological postures at the court did not affect their fortunes 
materially. Their position in the political structure was not determined by 
the doctrinal manipulations at the top but actually reflected the transforma- 
tion that was taking place in the basic character of the imperial authority as 
a result of the extension of its social base. The enlightened religious postures 
of Akbar must have to some extent, facilitated this process, and he was in his 
own turn influenced by it. 

The period of Akbar's enlightened measures actually starts from 1580 
when there took place a final rupture between the king and the orthodoxy. 
The factors which brought about this rupture need to be examined sepa- 
rately. It would be difficult to attempt such an analysis here. However, the 
final rejection of the attempt to impose jiziah once again, dismissal and 
banishment of Abdun Nabi and Makhdumul Mulk, the abolition of central 
sadarat, ban on the slaughter of cows and many other similar measures which 
were subsequently introduced paved the way for the unfolding of the state 
policies based on the principles of sulh-i kul. Simultaneously, having armed 
himself with religious authority through the mahzar, Akbar started the 
system of combining, on an eclectic basis, the practices and beliefs of different 
religions. These developments were not so much an index of the influence 
of the Hindu chiefs in the Mughal polity. The Hindu chiefs, most of whom 
themselves were orthodox followers of their own faith, had no interest in 
the unorthodox views that were getting currency at the court. This intellec- 
tual ferment was more in the nature of a freak victory that the non-conform- 
ism could achieve in the history of Indian Islam. Abul Fazl, one of the chief 
exponents of the new ideology, characterises the phenomenon as the victory 
of intellect (aql) over dogmatism (taqleed).* It is, however, symptomatic 
that in the religious debate that raged at Akbar' court during 1575-81, 
the Hindu chiefs who had already gained high positions at the court re- 
mained indifferent. The only known instance of a Rajput prince taking 
interest in the current debate Was a rather stupid remark by a certain 
chief, Deb Chand, the ruler of Manjhola, which, according to Badauni, 
threw the learned assembly into a fit of laughter.” If we read Abul Fazl's 
account carefully it becomes evident that although the main edge of 
his criticism was directed against Muslim orthodoxy, he has not spared 
Hindus either. For example Abul Fazl has denounced Todar Mal, for his 
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bigotry.” The understanding of an average Hindu noble regarding the ex: 
periments in intellectual enlightenment that Akbar was making after 1580 
can be gauged by Man Singh's reply to an offer to enrol himself in the circle 
of Akbar's spiritual followers. 'The Rajput chief is reported to have said: 
“IE discipleship means willingness to sacrifice one's life, I have already 
carried my life in hand, what need is there of proof? If, however, the term 
has another meaning and refers to faith, I certainly am a Hindu. If you order 
me so, I will become a Musalman, but I know not of the existence of any 
other religion than these two.’ 

In conclusion it may be emphasised again that Akbar's attitude in 
matters pertaining to religion seems to have only marginal bearing on the 
basic principles according to which he organised his Empire, giving the 
Rajput chiefs a share in power. Such a development was facilitated, mainly, 
by the process of gradual Indianization of the Sultanate and the extension 
of its social base resulting from the steadily increasing involvement of the 
zamindars in the affairs of the Empire. Apparently, from Akbar’s time on: 
ward, the Mughal Empire developed as a joint concern of a number of ruling 
groups in which the Rajputs and other chiefs representing zamindar interests 
shared about one third of the total spoils.* This feature of the Mughal power 
in India grew more and more prominent with the passage of time. The pro: 
cess certainly continued until long after the petering out of the intellectual 
trends set in motion by Akbar. 
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Some Observations 
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ArrHOUGH the accounts and official papers of foreigners who came to India 
have received wide attention in recent years, a systematic analysis of the 
sources however has not yet been done. This is much more evident in case 
of Sivaji since European sources are abundant on his life and activities. 

From the early 2oth century, scholars began the collection of European 
sources on Sivaji. Rawlinson and Patawardhan's rather tentative collection 
(Sources of Maratha H istory, Vol. I, 1919) can be termed as one of the earliest 
attempts in such a direction. This is followed by Surendra Nath Sen's lone 
effort, almost staggering in the use of four language records, in 1929, in the 
publication of Foreign Biographies of Sivaji. In both these works or rather 
collections of French and other sources, use has been made, for the first time, 
of the voluminous and then unknown accounts of two Frenchmen—Carré 
and Francois Martin, both of whom have since received wide publicity. While 
Rawlinson and Patawardhan mainly tried to present the non-Maratha sources; 
in the midst of nationalist publications of Maratha records (see the similar 
historiographical situation in Bengal regarding the revolts of petty zamindars 
of eastern Bengal against the Mughals’), Sen’s method has been more to 
show the diverse opinions held by the Europeans visiting India during 
Sivaji’s lifetime or immediately after. That the age of collection was not. 
yet over, was proved by Sir Jadunath Sarkar, who, in his House of Sivajt 
(Calcutta, 1950) concentrated on the families of Sivaji, partly relying on the 
invaluable but by then published diary of F. Martin? Sarkar therefore 
arranges to disperse the image so far concentrated in the person of Sivaji, 
at the same time working out the biographical limits of the family rather 
than trying to sketch the system that brought such glory to Marathas as done 
by Sen? In this diversified approach the traditional method remains bio- 
graphical, followed by the classical and nationalist school of historians while 
the new one is institutional, where the process throws the light on the hero 
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indirectly, and always in relation to the central foci. In both these however 
the different European sources were lumped together forming one homoge- 
neous whole. Finally, after a time, the two methods, biographical and institu- 
tional, merge to bring out the studies, equally important, of a singular pattern 
known as External Relations, Prof. V. G. Hatalkar’s patient undertaking of 
the French and the Marathas (Bombay 1958), interesting and informative, 
falls in such a pattern, although Sivaji is present there only in his shadows. 

In this brief article, with an apology for the absence of Sivaji in his 
nation-building role, an attempt would be made to analyse the trend of the 
French writings on Sivaji, with their particular bias and methods. In such 
an attempt, neither the chronological framework of Sivaji nor the different 
controversies raised would be looked into. Rather, the attempt would be to 
understand the attitude of the Writings of the French, from Tavernier to 
the end of 18th century, with some new sources thrown in between. 

The earliest French writer is Tavernier,* the well-known traveller-cum- 
jeweller, whose brief account has unfortunately been edited by a lazy and 
unwilling French historian at Paris under the order of Louis XIV. This is 
unfortunate in the sense that Tavernier's notorious escapades have been read 
by later writers, who were thus influenced by the work of the editor. More- 
over, Tavernier, leaving India for the last time in 1666 after his sixth visit, 
was most impressed by the splendour of the Mughals and had no hesitation 
in ascribing the rise of the ‘Naik Sivaji’ to the latter’s personal resentment 
against the King of Bijapur for the imprisonment of his father—a trend of 
thought evidently current at the time as Thevenot, another French traveller, 
seemed to repeat it. ‘Tavernier however clearly found Sivaji a ‘chief of the 
bandits’ while the increase of his army was due to his liberality—a common 
theme of reporting the activities of a rebel in medieval India, Significantly, 
Tavernier did not mention the ancestry of Sivaji nor the manner of his gain. 
ing the treasure to be used for ‘liberality’. Only when the King of Bijapur 
died without children, could Sivaji conquer large areas which coincided 
with his finding the legendary ‘treasure’, Tavernier, an ardent supporter of 
the legal monarchy, concluded the account of Sivaji by making him a vassal 
of Bijapur—an account in which the splendour and prosperity of the Mughals 
do not confront and thus do not suffer at the hands of a rebel Sivaji. 

The splendour and the might of the Mughal is partly on the wane in the 
writing of "'hevenot* visiting India immediately after Tavernier's departure. 
In his account, brilliantly annotated by Surendra Nath Sen, Thevenot begins 
the chapter with the heading ‘Of the ruption of Sivaji"—a chapter that 
retains the basic concepts of Tavernier while bringing out the good qualities 
of the rebel. Basing on the Portuguese source, Cosma da Guarda, regarding 
the place of birth (wrongly mentioned by him as Basseim),? Thevenot follows 
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‘Tavernier regarding the rise of Sivaji, labelling him as a bandit and mention- 
ing his date of birth as 1625. His account incorporates Tavernier’s till the 
coming of Shaista Khan, an event which Tavernier briefly mentions. There- 
after Thevenot brings us new information regarding the plunder of Surat, 
which, according to him, Sivaji first reconnoitred in the garb of a Fakir. That 
advance planning and surprise were the basic elements of Sivaji’s manoeuvres 
and factors of success, in contrast to that of the Mughals, is ably demonstrated 
by Thevenot, who, however. was convinced of the superiority of the defence 
of Christians and the holiness of the Capucin Fathers at Surat—sword and 
gospel looming in the background of the racy biography of Thevenot. The 
superiority of the Christians in the waning of the proverbial power of the 
Mughals, first introduced by "Thevenot in the French sources although hinted 
by Tavernier earlier, continued to dominate the accounts of his successors. 
Thus the splendour of the Mughals, so ably demonstrated by ‘Tavernier re- 
ceives a critical appraisal by ‘Thevenot, who then recounts, in picturesque 
and romantic detail the escape of Sivaji from Agra, throwing suspicion on 
Aurangzeb—a story that has been repeated later by others. Meanwhile, 
Bernier picks up the thread of the superiority of the French administration 
in substitution to Christianity and in contrast to that of the Mughals. 
Actually, Bernier* belongs to the same period as Thevenot though he 
came much earlier than him. Bernier’s very brief account contains nothing 
of importance except that he casually called Sivaji a Hindu ‘rebel of 
Visapour. In his inconsequential and brief account, he dwelled at length 
on the brave display of power by the Europeans (the French were absent 
then) and the cowardice of the Indians. The respect shown by Sivaji to the 
Christian Father Ambrose as well as sparing the house of a deceased Dalal 
of the Dutch contained the message of the justness of the Christian faith and 
a lurking hint that good and just people did not suffer. If we remember that 
Bernier was consciously writing from the viewpoint of the court of one King 
to another, with a scale of comparison carcfully balanced against the Mughals, 
we might get an inkling of his bias, his selection of facts and his manner of 
presentation. As we have seen, the travellers, up to the end of the decade of 
the 60's were not bothered with the ancestry of Sivaji, not calling him any- 
thing else than a rebel. The next decade would see this involvement as the 
newly established French Company decided to cast its net far and wide in 
India. ; 3 
It is significant that Bernier, so much detailed in his admirable Memoir 
to Colbert? on trade and politics in 1668, did not mention Sivaji. The contact 
with Sivaji and the French came in 1668 as two French agents went hunting 
for pepper in Rajapur. Prof. Hatalkar’s work in English brings this out clearly 
and there is no need for us to repeat the known facts. We would then pass 
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first to Carré, whose account was supposed to be the first French biography 
on Sivaji by a Frenchman, written in part in 1668 and published in 1699." 

Carré" opens his account of Sivaji in his first volume with a homage to 
Sivaji as ‘one of the greatest warriors that Orient has seen for a long time’, 
comparing him with Gustavus Adolphus of Sweden. But Carré’s viewpoint 
does not differ from the earlier ones as he writes in the same paragraph of the 
heroic fight of the French nation and their aptitude to trade—perhaps in- 
tended to be a sop to Colbert who had sent him there on spying mission. 
Since this has been translated in English by Surendra Nath Sen, we would 
present only the trend of his writings. 

Clearly identifying Aurangzeb as a tyrant with no right to the throne, 
Carré accounts the presence of Shaista Khan in the Deccan to Aurangzeb's 
thirst for conquest. Bijapur submits to the Mughal while the Chief Minister, 
Sivaji, disagrees with such a decision. This disagreement, on an impersonal 
issue, in the background of the invasion of Aurangzeb and the cowardice of 
the King and ministers of Bijapur, brings out Sivaji in a favourable light 
and justifies his actions thereafter. Here, therefore, the resentment is imper- 
sonal, practically absolving Sivaji of the guilt of the revolt and is a departure 
from that of Tavernier. 

This favourable attitude is shown also when Carré finds Sivaji extremely 
rich and of good heart—a combination that Carré usually reserves for the 
Princes he admires. He distributes to the soldiers large amounts of moncy, 
which makes the soldiers contented and well-disposed towards the adventures 
of Sivaji—the question of Marathas as a nation not figuring in Carré at all. 
This kind of contrast, a typical medieval European formulation? is present 
in the encounter with Shaista Khan. Carré swayed by the idea of splendour 
of the Mughals à la Tavernier, pictures Shaista Khan and his soldiers aban- 
doning themselves to luxury and feasts, which, in any case, was hardly possi- 
ble for the poor soldiers of the Mughal Empire, if we follow Bernier," 
evidently not read by Carré so far. But Carré has taken the precaution of 
removing the best soldiers of Shaista Khan to a far distance. His picture of 
Sivaji's troops, efficient, contented and well-controlled—contrasts sharply with 
the undisciplined and confused mass of the Mughal army and is consistent 
with his approach to Sivaji and his times. Carré then gives a final historio- 
graphical direction to the career of Sivaji by commenting that “when one has 
revolted once against one’s legitimate Prince, it is for all the time"—thus 
hinting at the finality of the revolt. The question of legitimacy of the revolt 
still bothers Carré to some extent." 

. Carré then moves on to Sivaji’s attack on Surat and, as is usual with 
him, he immediately presents a background—this time the condition at Surat 
—to provide a contrast and the cause of Sivaji’s success. 
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The inhabitants of Surat, according to Carré, were Hindu and Jain 
merchants, having very little experience of war and deeply immersed in the 
philosophy of Pythagoras—of the horror of blood—while Surat was without 
defence to stop an army. The Governor was a coward while his army was 
without proper order. Sivaji, with his well trained soldiers marching at night. 
entered one by one in Surat and on a given signal started the pillage. Thus 
he differed from the predecessors in his account of Sivaji's approach to Surat 
as well as in preparing the readers of the outcome—slowly building up the 
tension. As usual also, the Christian Fathers were supposed to have been 
spared for their holiness while the European nations were not attacked for 
their bravery—the gospel and the cannon formula is still being worked out. 
Carré added however that Sivaji’s respect to the Europeans might be due to 
his calculation that he might need them in future—an idea that occasionally 
comes to the surface also in the writings of Dellon, another French traveller. 
After this, when the entire country was terrorised by Sivaji, Carré changed 
his term ‘rebel’ and instead tried to emphasise the building of the ‘state’ by 
Sivaji, who, according to his own experience, also encouraged all sorts of 
trade with the Europeans. Here also, the concept of the European bravery 
remained, steadfast: “Tt was an effect of his politique: but it was also an 
inclination that he had for the people of Europe and particularly for our 
Nation, whom he esteemed by the renown that it had everywhere as the most 
warlike Nation of the world", evidently written with an eye for the Sun 
King. 
By this time, of course, the rebel has been changed to Julius Caesar and 
Sivaji is now also a man with great deal of diplomatic tact—now face to 
face, in the account of Carré, with the crafty Emperor of the Mughals, 
Aurangzeb, who invites Sivaji to the Mughal court to fight against the 
Persians. Due to the wife of Shaista Khan, Aurangzeb treated him badly—an 
element that would crop up later in another French account by Father 
Orleons, writing after the death of Sivaji. Carré then recounts hastily the 
second sack of Surat merely repeating the old theme—the cowardice of the 
Mughal army, the treachery of the Governor and the bravery of the 
Europeans, this time the French. Carré's first volume thus ends with a happy 
note on Sivaji, who had already built up a state—a departure from the previ- 
ous French writers who had seen. him only as a rebel. 

This theme is taken up by Carré in his second volume”! (Sequel to the 
History of Sivaji) where he opened the account with the statement that Sivaji 
had “established the Kingdom”. His account of Sivaji's dealings with Bijapur 


and Afzal Khan did not contain anything new. excepting that in this volume, 
he way actions Were taking place. But his 


Carré was not feeling surprised in t| 
manner of presentation—that of contrast— persisted as he recounted the lack 
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of preparation at Daman in 1672 while Sivaji’s embassy was marching on 
with well-ordered cavalry. Sivaji, however, continued to conquer and 
managed to take the country from Goa to Chaul and acquired immense 
riches. Carré ended with the beginning of Sivaji’s involvement at Karnataka 
on which we have the detailed account of another French writer, Francois 
Martin, already translated in English.” 

From 1688, the French Company was firmly established at Surat and 
since then we haye the accounts and letters of the agents and other officials 
of the Company. The earliest, Dellon,^ leaving Surat in 1670, referred to 
Sivaji as a ‘famous rebel, who had kept the Grand Mogol occupied for a long 
time’. 'Then he described him, as the ‘most powerful Prince, who had taken 
advantage of his fortune'. But then, Dellon still retained an impression about 
a salient European characteristic, i.e., valour, although he seemed to be in 
doubt about this as a characteristic. He was the only one who paid the com- 
pliment to Sivaji's secularity: "His subjects are Hindus as him, but he 
accepts all sorts of religion and is one of the greatest politicians of the 
country"," perhaps an unconscious contrast with the religion and politics 
of Louis XIV. His brief mention of terror at Surat is then carried by Baron, 
the French director, who in January 1672,” inan unpublished letter, assured 
the Home Office, that although Surat is defended by eight persons only, yet 
he "still has very secret correspondences with Sivaji. This Prince shows mark 
of esteem everyday that he has for the Company." In another letter from 
Surat dated July 25, 1672," Baron continued in the same vein, with his 
admiration towards Sivaji increasing. One must mention that he does not 
either consider Sivaji as a King with a State nor does he commit himself to 
calling Sivaji a rebel—a matter-of-fact approach to reality in which the con- 
cepts of the travellers had hardly any place. By December 20, 1672,” Baron's 
admiration for Sivaji had grown tremendously and he took care to explain 
that Sivaji’s cause of success, rather his exploitation of the advantage, was 
due to the preoccupation of Aurangzeb with the Pathans. Baron also receives 
information from one of the confidants of Sivaji that if the Mughal-Pathan 
war continues, Sivaji would march to Coromandel, which he did later. 

Thus, in the letters from the factories, from the viewpoint of the 
merchant, the geo-political environment of Sivaji are brought out. Sometime 
after, Baron did try to form an alliance between Sivaji, Bijapur and the 
French? which however did not materialise. T'he approach of the merchants; 
therefore, revealed that they were more eager to take advantage of Sivajl 
rather than bother with his ancestry as done by the travellers. : 

_ An account, written in 1672, by a French traveller Sr. l'Estra^ brings 
this out clearly. He puts him “in the race of the ancient Emperors of the 
Indies and a relative of the Grand Mogol"—a departure from the previous 
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decade. But, by that time, sufficient attention has been paid to the milieu in 
which Sivaji operates and Sr. 1 'Estra acknowledges, in the midst of admiring 
Sivaji, that his people “are belligerent and villainous, living only on rapine 
and piracy”. Yet with all this, according to Sr. l’Estra, Sivaji levies ‘taxes on 
the merchants of Surat annually for five years’. " 

'Thus Sr. l'Estra, moving away from his predecessors, keeps the trend of 
‘piracy’, which he emphasizes here with proper identification. But he remains 
much more rooted to the approach of the previous decade when he describes 
the ‘pillage’ of Surat for the second time. Here he has no hesitation in ascrib- 
ing to Sivaji the demolition of a big part of the city and the valiant defence 
of the French—as if the defence of the west by civilised men against barbari- 
ans—a heritage of the part of the Graeco-Roman world, grappling with the 
Orient. Thus the position taken becomes much more definite but contradic- 
tory—the postulate of barbarian attack on civilised west and the genealogy 
of noble birth, as if the element of success depends on nobility yet by a 
method not approved of. 

This botheration with genealogy, this hunt for noble birth and the 
concept of pillage continue in the decade of the '7o's. In 1679 we find André 
Bourrcau-Deslandes?? writing from the ship Vautour anchored at Rajapur 
on December 4.2° After making Sivaji a Brahmin, the traveller slowly traces 
the history of a rebel to an established King. “His kingdom is much extensive 
....he is a man of 55 or 60 years, man of great judgement, personally very 
brave and very much vigilant.” But the traveller does not forget the poten- 
tialities of the situation and he squarely blames Sivaji for ruining Rajapur 
entirely— ‘pillage’ concept continuing. His lamentation for the loss of French 
trade, due to the continuous movement of Sivaji's troops, ‘which prevented 
the liberty of commerce’ makes the approach basically commerce-oriented 
and comes closer to those of the agents. Here he gloats upon the fact that 
Sivaji was particularly friendly to the French and had visited their factory 
—a situation which should be exploited. Thus this journal’ coming from a 
traveller, remains a mixed one—bothering with genealogy on the one hand 
and outlining the exploitation of the situation on the other. — 

'The merchant however is in the ascendant if we look at the Karnataka 
expedition of Sivaji so elaborately described by Martin stationed at Pondi- 
cherry. Here, he finds the lower level of the administration of Sivaji absolute- 
ly corrupt and tyrannical and he clearly blames the Brahmin administrators 
of Sivaji. This concept of tyranny of the lower level of Sivaji's administratio" 
is a development of the idea of ‘pillage’ which Martin unfailingly notes mM 
his journey from Surat to Masulipatam in 1670.7 ‘Thus the agent and the 
traveller merge on the idea of pillage and the ruin of the potentialities of the 
trade—a concept that Martin later places in an analysis of the crumbling of 
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the Mughal Empire and the revolts within. But Martin then sces the revolts 
as essentially the work of the Rajas as he calls Sivaji in 1670 as "a raja or an 
Indian Prince of the lands of Bijapur".^ By November 1670, Martin has 
been calling him as the ‘famous Raja Sivaji’ in connection with the second 
attack on Surat. referring to his followers as rebels." After 1674. Martin refers 
to him merely as ‘Sivaji who is by then established within his system—a 
system through which, as an agent of the Company, Martin tries very hard, 
and succeeds partly, to gain maximum advantage. His practical approach, 
almost bordering on admiration, comes out best in a short description. which 
he again repeats in a Mémoir of 1700," many years after the death of Sivaji. 
But by that time, Martin sees Sivaji and the Marathas essentially as part of 
the anarchy of the Mughal Empire, although he concedes their status of king- 
dom. To quote from the Mémoir of 1700: “Among all the people who deso- 
late the country. the Marathas cause the most disorder"! Needless to say 
that this was not there in such a form in the 1670's when Sivaji made his 
Karnataka expedition. But by 1700, Martin could and did put the Marathas 
as one piece in the chessboard of the crumbling Mughal Empire—a part of 
anarchy where a number of powerful Rajas were pillaging the merchants 
and seizing the caravans with the countrvside falling under their control,” 
a sort of approach made by Bernier nearly forty years earlier. Bernier perhaps 
was carrying into his account, his memories of civil war, witnessed a decade 
before he wrote the book; Martin on the other hand makes a prophecy a 
decade earlier than its fruition, Both come to the same point, but perhaps 
Bernier does it by hindsight, Martin by prophecy. 

‘This transfer of concept or its continuation in a different and developed 
form is best seen in the account of Father Orleons*’ which is a mixture of 
Portuguese letters from Goa, a part of Carré and much of Tavernier and 
Thevenot—a kind of mixture which seems to suggest that he had never 
visited Hindusthan. 

Father Orleons accounts the rise of Sivaji, a captain of the troops of “Tdal 
Kaan, King of Bijapur’, due to his lack of promotion—once again a personal 
cause. After this, following Tavernier, he relates that Sivaji retired to the 
mountains ‘with a troop of vagabonds’, desolating Bijapur and creating a 
state—the only departure from Tavernier. Significantly, in following 
Thevenot and Carré, Orleons does not emphasise the Christian and western 
Superiority and refers Sivaji as ‘King’ once the ‘state’ is created. 

i These same trends appear also in the writings of the French travellers 
in 18th century India and we can refer to at least two travellers in late 18th 
century India. Pierre Sonnerat."! a careful observer, travelled in India 
between 1774 and 1781. He starts his account with a most fanciful genealogy 
of Sivaji—Shahji was the youngest son of a woman named Bhonsla, mistress 
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of a Rana of Udaipur. Because of his birth, Shahji moved to Bijapur, where 
Sivaji was born in 1628. Soon after, Sivaji left Bijapur due to the dissension 
and proclaimed independence. He then conquered Deccan up to Jinjee al- 
though Aurangzeb conquered a part of this before the death of Sivaji in 1680. 
Count de Modave's (who travelled in 1773-1776), very brief account 
opens with admiration for Sivaji ("one of the bravest and most singular men 
that India has ever produced"). Modave's distinction lies in the fact that he 
casily identifies Bernier's writings as the court style and criticises his casual 
reference of a ‘certain rebel of Bijapur’. What is perhaps surprising in 
Modave is that he calls the Marathas a ‘nation’, for whose liberty, Sivaji, 
the hereditary king of the Marathas, had valiantly fought and gloriously 
succeeded —a view completely absent in the accounts of previous writers 
travelling in the same period. If we look at Modave's personal bias which is 
fiercely anti-English, pro-French but highly individualistic and aristocratic 
—the bias of an adventurous feudal lord of late medieval India failing in 
almost all the projects embarked upon, we may understand the departure 
from the accepted writings. This bias then takes the form of a hero-worship 
of Sivaji in a theme of the lone fighter for the liberty of the people. There 
is thus an extremism in Modave in which not the genealogy or high birth 
of Sivaji but the activity, the work of the lifelong struggle of the individual, 
dominates. The obvious concern for the individual and the people (use of the 
'nation' for the first time by the French in India, although they have used it 
earlier in their own reference) as well as the successful struggle of the heredi- 
tary king, point to us Modave's linkage with his French background—the 
brackground of the aristocratic revival and legal monarchy in face of the 
coming revolution in France. This is quite a departure from the previous 
traveller, Sonnerat, a bourgeois, who placidly and contentedly relies on the 
old theme. Modave's explanation of the submission of Sivaji comes closer to 
his own experience in India? —the loss of the allies, Bijapur and Golconda, 
making the Marathas vulnerable to the Mughals—the external circumstances 
deciding the fortune of the fighter submitting to the enemy, with his successes 
behind him, for the sake of his people. Thus, in the traditional system. of 
Sonnerat, Sivaji's successes and failures are not taken on a personal basis 
while Modave builds up a system, on his own experience, wherc his identi- 
fication with the hero of the Marathas has a new meaning. . à 
Reviewing the 17th and 18th century data on French biographical 
accounts of Sivaji, one can discern two approaches—that of the French travel- 
lers in India and that of the agents of French trade. T he French travellers. 
found Sivaji a significant historical phenomenon, which they considered in 
its entirety, trying to locate him in the context of Mughal and Bijapur history. 
In this broad span, details about Sivaji's biography were overlooked. In the 
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case of the agents, worrying over trade prospects with Maharastra, the 
concern was regarding the immediate present, i.e., the need to extract as much 
concessions and advantage from Sivaji as was possible. To the agent, Sivaji 
was a source to be exploited. These two types of interests explain dominant 
biases—the travellers’ bias and the agents’ bias. 

In between these two polarised biases, there was a spectrum of different 
historiographical attitudes, in which biases intermingle according to the 
personal interests of the writer. For instance, the merchant and Director, 
Baron considered political questions, moving far beyond purely the mercan: 
tile ones, while Sr. l'Estra in a traveller's ‘Journal’ attempted both the broad 
span and detailed and direct hints about Sivaji’s problems. Such an inter- 
mingling of biases is also found in another ‘Journal’ of André Bourreau: 
Deslandes. 

One clue to the intermingling of biases is to be found in the fact that 
both travellers and agents became increasingly concerned with the fact of 
what they, as contemporaries of Aurangzeb’s times, experienced as ‘pillage’. 
This increase of looting and plunder, and growing turbulence on the roads, 
was both a political and economic problem. ‘The more percipient observer, 
whether travellers or agents, could see in this immediate phenomenon, iey 
what they came to call ‘anarchy’ and as time went on, and the Mughal Empire 
began to crumble, both travellers and agents began to relate ‘pillage’ in 
which the Marathas played a leading part, with the dissolution of the Mughal 
Empire. The change from the immediate perception of ‘pillage’ to the more 
generalised condition of the Mughal Empire will be found from Bernier to 
the later writers. Bernier and Tavernier mention “a certain rebel” living 
with the ‘bandits’. The later writers emphasised the ‘state’ of Raja Sivaji’s 
kingdom and began to bother themselves with the genealogy of the Raja, 
often cooking up fanciful tales. By hindsight, they read into the mid 17th 
century, the later reality of Maratha parallel goy ernment of Tara Bai and 
the Peshwas’ times. 

As the French writers began to generalise about Sivaji’s position within 
the Mughal Empire, they also emphasised the Europeans’ war-like resistance 
and the magical effects of Christianity. But nothing succeeds like success, 
and in the 18th century, a critical evaluation of Sivaji gives way to admiration 
so that by the late 18th century, in the writings of Modave, Sivaji has become 
a hero, identified with the frustration and ideals of a European feudal baron; 
the word ‘nation’ has already been uttered by Modave, although it is not 
to be found in the more proximate 17th century sources. 

M: ae the d yas distant in all these sources. The agents. Hm 
artin, tried to understand his methods and activities in their milieu. endea 
vouring to grasp the roots of his success. But the travellers, more concerned 
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with the Sivaji legend went on to generalise, comparing for instance the 
miserable fate of Rajapur. with the greatness of Europe. 

Consequently, the point of this paper has been to show that cven in 
contemporary accounts of foreign travellers, and even more so in accounts 
a hundred years later, Sivaji is described through the refraction of various 
veneers of prejudice. The point in this paper has been to warn modern 
historians against writing accounts of medieval Indian figures such as Sivaji, 
on the basis of foreign travellers’ sources, without discounting, the element 
of national prejudice, which may be found by analysing the accounts of 
foreign travellers in the language in which they were written. and not relying 
only on old translated accounts. It is also a case for critically analysing the 
sources on Sivaji before endeavouring to evaluate him in National Seminars 


on the Cbhatrapati. 
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Complexities in the Relationships 
Between Nationalism, Capitalism 
and Colonialism 


BARUN DE 


IN a recent analysis of stresses and strains, consequent upon the imperfections 
of Western-style nationalism emulated in India, Professor Niharranjan Ray 
has postulated a “Western” archetype: 

“an urban phenomenon brought about by a national bourgeoisie 
which happened to be the product of a highly-developed mercantile 
and a fast-developing industrial economy, somewhat homogeneous in 
its ethnic, linguistic and cultural composition and in its politico- 
economic aims and aspirations." 

He says that a second-type of nationalism is generated in our country 

"neither by a bourgeoisie of the Western connotations nor by the 
kind of socio-economic forces which were in operation in Europe of 
the late eighteenth and early nineteenth century... That this im- 
ported concept could find a soil and strike its roots in India was due 
to the fact, first that India had been drawn into the colonial stream 
of nineteenth century British Indian polity and economy and secondly 
because of the geographical unity which was buttressed by the British 
into one central political authority, and one common administrative 
system, and thirdly the progress of its evolution was to an extent 
helped by the historically-conditioned over-all cultural unity at its 
lowest common measure. - - (albeit without) any effective role to play 

in a politico-economic vacuum.” 


This statement may be refined to even more detailed conceptualisation 
about the origins. forms, and consequences of either of the two ways taken, 


in the development of nationhood and the character of internal variance 
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within each. The genesis and consequences of variance within what Professor 
Ray, in a first approximation, has taken as the Western prototype, can be 
clarified. Precision would then be more possible about the dialectical rela- 
tions of freedom-struggle and nationalism, which were ignited by a colonia. 
lism, practised by the original type of nation-state which in the process of 

"gestation, itself had become capitalist and colonialist, living by exploiting 
others. 

Some previous work has already been done on the specifics of anti- 
colonialism in the second—or for our purposes, Indian—context.* This paper 
is a totally revised version of an earlier draft submitted in April-May, 1975 
to the organizers of this volume. I had, in that draft, used the terms “first” 
and “second” ways of nationalism, as shorthand for two models of nationalist 
development, one capitalist and ultimately colonialist, the other, rickety in 
its capitalism due to colonial exploitation, or not capitalist at all, and anti- 
colonial in any case, in its essence. The terms were not used to refer to the 
unevenness of world capitalist development, which is what my colleague, 
Dr. Partha Chatterjee interpreted them to mean (vide his footnote 4 of 
“Bengal: Rise and Growth of a Nationality", Social Scientist, August, 197, 
No. 37). The present paper deals with the specifics and complexities of 
historical conceptualisation about Western European nationality, nationa- 
lism, nationhood, and the colonialist expansion in these stages.? 


I 4 Description of Nationality: 


Any definition of nationalism, on universalist or general terms must 
first define its basic constituent nationality. Otherwise nationalism would 
represent merely disembodied Spirit, ideology without social composition, 
dogma without basic content, 

_ It is true that such dogmas have sometimes gained the force of right 
Wing political ideology. The Action Francaise of carly 20th century France 
tried to inject into French nationality a spirit of excluding supposed 
meteques—Frenchmen, whom demagogues accused of lack of Gallicity, such 
as Jews from the time of the Dreyfus Affair, or later the men of Alsace.’ Such 
chimaerae were only instrumental in motivating Maurras the intellectual 
father of this movement to accept the French national humiliation at Vichy 
from 1940 to 1945. Nazism, the most militant and chauvinist form of nationa- 
lism, based on the weird and uncouth racism of Adolf Hitler, logically led 
to the concentration camps and gas chambers, and hastened the doom of 
united Germany.’ It is merely an exercise in circular logic to define nationa- 
lism as a heightened form of group affiliation of social consciousness, since 
ideology may be sometimes merely false consciousness produced by social 
retrograde elements within an existing nationality, which pervert it towards 
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either exclusion or genocide. No Indian reader can forget the anti-Indian 
Muslim content of the “Tndianisation” slogan, which were recently preached 
be the RSS volunteers. Such nationalism ends up by destroying nationhood. 

Prior to any heightening of nationhood towards ideology, one finds a 
conglomerate of behaviour or common practices, which may crystallise into 
nationality. For instance, English, Scottish or Welsh nationality all preceded 
British nationalism. In the U.S.A., to which people from very many alien 
nationalities have emigrated, feelings of a new nationhood have developed, 
as if in a melting pot. Where Peter the Great or the Meiji Restoration created 
nation-states such as Russian Tsardom or Nippon, either autocratically ot 
oligarchically, there the national consciousness or national movements which 
bolstered such creation, could not have been possible without some popular 
acceptance of The Tsar as ‘Little Father’, or of the Tokyo ruler as Japanese 
Emperor. Such popular acceptance or power to impose particular unifying 
values on neighbours is the core of nationality. It can exist prior to the era 
of capitalism, or in some cases, even of feudalism. 

This point may be explained by considering whether the city-states of 
Athens, or later, Rome, were disseminators of nationality, when they develop- 
ed proto-imperial, or imperial forms. Even at Marathon, or during the 
Periclean Age, Athens had more than one type of citizens, distinguished by 
race—voters in the Ekklesia, as well as the original metics. The latter were 
resident aliens from dependencies or cities allied with Athens, such as Megara 
(from where hailed Aspasia the hetaera, Pericles’ friend who could not share 
his political rights). As a result of the Delian Confederacy, Athens became a 
league of dependant settlements and areas of influence. The outcome of the 
Peloppenesian War turned Athens back into a city-state, bound always by 
civic pride and at its Periclean peak, also by imperial influence. At neither 
time, did the metics share any community of privileges with the Athenian 
citizens. The inegalitarian influence of this socially segmented city-state was 
the social content of the final Periclean crisis described by Thucydides in his 
Peloppenesian War. Athenian nationality was limited to the city-state. At 
utmost it represented the extent to which second class citizens accepted, with- 
out protest, the inegalitarian values of the first-class citizens. Any further 
development of a higher stage of nationality was impossible, so long as food- 
suppliers in the Delian periphery could not share the birthrights of theatre- 
going Athenian demagoguery. Metics of long-standing. and first class citizens 
developed over the years a common fund of memories, yiven indeed by 
political distinctions in which the Athenian tradition was a linking, 
though not a mutually binding factor. The use of the term Athenian 
nationality, in fact shows its limitations, and points to the reasons for the 


decay of Athens.* 
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Italy was never integrated with the Roman Republic. Roman Senators, 
Consuls, and other hierarchial officials, nobiles and principes formed a 
ruling elite. This elite was superior in political influence over other Italian 
elite elements, and was divided from them by aristocratic Roman memories, 
Which were separate from individual municipal memories of other Italian 
towns. Sir Ronald Syme has picked out a few such particularist family tradi- 
tions: Etruscans remaining subordinate till after the Civil War, or Samnites 
who waged a bloody war and were practically extirpated by Sulla. He notes 
that only in the days of Cicero and Julius Caesar was the slogan heard, to 
which Augustus later gave popular currency: “fota Italia”. Even in Roman 
Imperial Europe. the principle “civis Romanus sum" presupposed subordi- 
nation of Transalpine Gauls, Dalmatians, or Spaniards to metropolitan elites 
ruling from gubernatorial outposts. The practice of contemptuous reference 
to non-Roman birth of aspirants to elite status died out much later. 
Mattingly writes: 

“In the Roman Empire the opposite principles of unity and 
diversity are nicely balanced . . . Up to a point the unity was complete: 
there was one Emperor over all, one army, one Civil service in the 
end, one religion. But you could never speak of one nationality or 
one culture.” 

Their nationality presupposes a common fund of historical memories 
and traditions, specific folkways, generally a common language. but not 
necessarily the existence of a state form or movement to match it. 

This would remain the situation in feudal times. For instance in 
Imperial China, from Han times to that of the Manchus, there were indeed 
certain communal memories of unified culture, territorial integrity, etc. 
Central elites ruled various cultural groups such as South Chinese, Manchuri- 
ans or Yunnanese, (and occasionally but with fierce resistance, Vietnamese) 
who were never, at any given moment, bound together by the same commu- 
nal memories or interests. The "Taoist-Confucian split marked another 
contradiction in group ideologies. Even when imperial authority maintain- 
ed territorial integrity over a long period, and could foster a basic community 
of generally elitist mandarin intelligentsia, this mere fact did not create 
Pan-Chinese nationality.’ Chinese nationality began to develop only after 
the late 19th century ‘Tung-Chih Restoration and the growth of national 
markets under the onslaught of colonialism. Trends creating it were intensi- 
fied during the Kuomintang's futile attempt at nationalist bourgeois libera- 
lism between 1911 and 1949. The present fact of all-Chinese nationalism is. 
1n a very real Sense, a new achievement of People's China.’ 

Community of memories and privileges in a given territory bounded by 
the spread of one or more elements within that sense of community, or by 
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clearly marked geographical boundaries, marks nationality. The mere fact 
of imperial authority, territorial integrity, or even linguistic sameness (which 
Stalin emphasised in his definition of both nationality and nationalism) are 
not sufficient to create a nationality, let alone a nation. Nationhood cannot 
be imposed; on the other hand, it may grow in essentially hostile contradic- 
tion to imperial imposition of political centralisation. In such a situation, 
nationalism may grow out of, or leads to a freedom struggle; sometimes under- 
taking a War of Liberation, at other times following the path of constitu- 
tionalist gradualism. 

But even without the existence of any form of national movement, forms 
of social group consciousness, superior to clans, genles, or caste may be 
discerned. These forms, intermediate between primitive social segmentation 
and nationalism or nationhood. are what we call nationality. 


IL 4 Marxist Controversy and a Conceptual Elucidation: 


The next question is—at what historical stage of development does 
nationality get transformed into nationalism? Recently some Marxist social 
scientists in India have devoted attention to this problem. A Special Number 
of Social Scientist which appeared in August, 1975. devoted to “The National 
Question in India" presents two articles demonstrating sharp juxtaposition 
of views still existing on this subject. 

, Professor Irfan Habib uses his valuable and correct historical conclu- 
sions about the narrow and limited character of mediaeval Indian “commo- 
dity-production" (which) “ought not to be confused with capitalistic produc- 
tion”.™ to move to an absolutist polemic. 

He believes that 

"the nations originated as Stalin puts it, in the process of the 
elimination of feudalism and the development of capitalism. But in 
central and eastern Europe, nations emerged only with the Industrial 
Revolution... The bourgeoisie trying to create domestic markets 
behind national walls played the crucial role in creating nations. "Fhe 
market,’ says Stalin quite aptly. 4s the first school in which the bour- 
geoisie learns its nationalism.” 

Habib then poses and answer his own question : 

“Is India then a nation? 

“Marxists must without hesitation answer this question in the 
negative. India is a country, certainly; but it is not a nation because 
it meets the requirement of neither a common language nor a common 
culture. It is a country which contains a number of emerging natio- 
palities with different languages and cultures of their own.” 
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India’s Industrial Revolution, he says, is not complete. 
But he goes on to polemicize against : 

“some Marxists (who) write as if the nationalities within India 
began to emerge even before the British conquests, so that today we 
ought not to speak of emerging nationalities, but of nationalities that 
are fully formed already.” 

Overlooking the possibility that nationalities might have been emerging 
among Bengalis, Marathis, Pakhtuns, or Keralans, in the period of regional 
cultural development from the eighth to the eighteenth centuries, and that 
Mughal imperialism might have arrested this trend, Habib says: 

“To sum up: There was no basis for the emergence of nationali- 
ties before the British conquests, because there was no trace of any 
emerging bourgeoisie. And quite predictably we find no trace of 
national consciousness in whatever is preserved in the regional litera- 
tures of the period." ™ 

‘The reason he gives for his asseverations is that linguistic unity’ did not 
exist in pre-British India: 

"India during the period before the British conquest was where 
Western Europe was before the Industrial Revolution. ... One should 
look for political consequences similar to those occurring in Western 
Europe, among them the rise of nationalities.” 

Another point of view is stated in "certain concepts and a framework of 
analysis" posed by Dr. Partha Chatterjee. Like Habib, he believes that: 

"the nation-state was built in Western Europe in the cra of capita- 
lism. In its historical archetype, it emerged out of feudalism in the 
course of a nationalism led by a rising bourgeoisie and culminating 1n 
the bourgeois revolution .. . secking to assume control of state power 
as well as of the home market. . .'"'* 

Delving further back into the Marxism of Das Kapital, Chatterjee popularises 
a line of interpretation, originally worked out by Asok Sen in his 1972 article, 
mentioned at the beginning of this paper. This is the distinction between 

“two distinct paths of capitalist development and industrial re- 
volution in the archetypal bourgeois nation-states.” ; 

In the first way—of England, Holland, Switzerland —developed on the basis 
of small units of industrial production and of abolition of rent as the predo- 
minant mode of extraction of agricultural surplus—the bourgeoisie separated 

the two realms of the state and civil society (gesellsschaft)': used all civil 
social institutions (such as family, communications media, and education) to 
diffuse liberalism over the rest of society and to de-emphasise cultural distinc- 
tions within society. In the second way—such as in Germany or Japan— 
where positive state initiative in production had to be taken to carry the 
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economy forward on the path of industrial revolution, direct participation 
of the state in production means that the bourgeoisie was unable to separate 
state control from civil society. Chatterjee hypothesises that second-way 
capitalist development led to the dependance of its bourgeoisie 

“upon the older ideological structures of a cultural community 

(gemcinschaft) historically developed since precapitalist times.""* 

Calling these “a nationality”, Chatterjee diverges from Habib in emphasising 
that language is not the only cement of nationality. 

Actually, language, literary and aesthetic tradition, material culture— 
clothing and festivals, folk religious rituals—together form 
components of the cultural identity of nationality. Sometimes a unified feudal 
state or an organized religious tradition may crystallise this nationality: the 
consolidation must in any case be strong enough to survive the collapse of 
such pre-capitalist structures and to be ramified into nationalist ideologies.” 

Chatterjee reminds us that this distinction between ‘nationality’ or 
y was made by Friedrich Engels in three articles on 
ished in The Commonwealth and in 


e.g. good habits. 


‘people’ and ‘nation 
Poland in March to May, 1866, first publ 
The Peasant War in Germany, and is to be found in a manuscript on the 
“Decay of Feudalism and the Rise of National States” appended in a 1974 
Moscow edition of The Peasant War? He elucidates that: 

ly attributes to the ‘nation’ all these charac- 
apply only to the ‘nationality’. This 
s when discussing the 


“Stalin unfortunate 
teristics which should properly 
lands him in all sorts of conceptual difficultie 
national question in eastern Europe. ^ 

I'he limitation in Dr. Chatterjee's analysis.is the implication that nation- 
ality is nothing more than a precapitalist constraint on only onc path of 
capitalist development, the less progressive and more state authoritarian 
‘second way’. ‘The specific historicity of nationality in the relatively more 
progressive ‘first way’ capitalism does also have an impact on the national 
character of the countries which go through the first path. While treating 
pure nationality as a prenational phenomenon (in itself a very limited state- 


ment of a situation which coul Iso 


d co-exist with nationalism), Chatterjee a 
does not consider the formational character of feudalism, itself, in the trans- 


formation from nationality to nationhood. Not only can nationality precede 


capitalism, so can nationhood. 


Ill Feudalism, Nationhood and the Contradictions 
of the Absolutist Epoch : 
routs in the transitional 


It is clear to Marxists that capitalism really sp S 
epoch, characterised by absolutist state forms which hold together nationality 
during the decline of feudalism and the bursting asunder, by the growing 
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bourgeoisie, of the feudal society, economy and legal system. But apart from 
the logic of expanding capitalism itself, the circumstances within which the 
bourgeoisie develop out of the womb of feudalism are explicated by the 
particular national pattern of the late feudal state. 

By the end of the fifteenth century, when bourgeois (in the most orthodox 
sense of the word—i.e., urban commercial) forms existed only in the inter- 
stices of the Western European feudal system, an embryonic sense of nationa- 
lity had come into being among the English or French peoples. The Normans 
were no longer a herrenvolk—at least in Normandy and England, if not in 
Ireland—after the reign of King Edward I. English nationality was forged 
together during the massive conjuncture of feudal crisis which spanned 
England and France—the Hundred Years War. From the time of Edward 
ILI, merchants in the City of London, the capital of the state, who formed the 
germinal nucleus of the British bourgeoisie, took advantage of financial as- 
pects of this crisis to increase the influence of the mediaeval city corporation. 
In other parts of North-Western Europe, the end of the high feudal era saw 
a formation of Estates, other than the nobility.” 

In England, the Wars of the Roses which followed the uncertain end 
of the French Wars, were the result of factional squabbles for power and 
influence among the baronial class, who had enriched themselves by plunder. 
This had existed from the beginning of the feudal period? of the farm 
economy. In the fifteenth century the profits of plunder as well as of increased 
exploitation began to make its way into small gentry and mercantile capital. 
This led to recrudescence of factional internecine war. Fifteenth century 
monarchs found it necessary to control these bastard forms of feudalism.” 
Private retainer armies recruited by the top feudal aristocracy were increas- 
ingly curbed by royal Statutes of Livery and Maintenance: and then in the 
sixteenth century by stern, authoritarian crushing of increasingly weak feudal 
uprisings against the Crown—the last being the abortive Essex Rebellion 
against Elizabeth I in the capital city of London itself, In this tilting balance 
of power, the municipal burghers rose in social and economic influence. ; 

This led to absolutism in the 16th and carly ryth centuries. The Civil 
War marked the defeat but not the downfall of monarchical absolutism. ‘The 
Stuart, Orange, and Hanoverian monarchy continually regrouped its rela- 
tions with the nobility, and later with the bourgeoisie. It was not till 1784 
and Pitt's India Act that absolutism yielded the initiative to Parliamentary 
quasi-democratic control. The bourgeoisie was never wholly triumphant. 
Very slowly it came by a series of compromises to terms of victory over the 
social remmants of feudalism. Already in the time of Tudor absolutism, 
British nationalist ideology was beginning to be written down—not least 
from the theatre-going point of view of the First Elizabethan epoch, in which 
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nobility and bourgeoisie both had their place. Shakespeare’s history 
plays—which pointed out the defects of the despotic personality wide Julius 
Caesar and Richard I) and built up a heroic image of monarchy slowly 
taming a strife-torn nobility (the most notable statement of the national 
myth is Henry V and the Tudor apotheosis is stated in King Henry VHT)— 
as well as Spenser's Faerie Queene, and studies of their reception by later 
generations, would repay re-reading in this context. Bourgeois identity with, 
and pride in, the English heritage, was a definite fact during ‘Tudor as well 
as Stuart absolutism. Yet it was ridden by an often forgotten contradiction 
about the existence of Scottish nationality till the eighteenth century, as well 
as about the separate and class-conscious identities of the Gaelic peasantry 
and Catholic lords, vis-a-vis the alien element of Protestant Ulster and the 
Dublin Pale in Ireland. English nationalism—not nationality alone—is con- 
comitant with and not a dependant consequence of the primary accumula- 
tion of capitalism in Britain. Both Habib and Chatterjee overdetermine their 
case by making capitalism a necessary condition for inferring the cxistence 
of nationalities and also of nationalism. So also, from the non-Marxist angle, 
does Prof. Ray. 

Along with the growth of the absolutist state due to the corruption and 
weakening of feudalist tendencies. there grew a scientific and rational temper, 
whose diffusion has been the subject of recent research. Not only progres- 
sive sections of nobility and gentle folk, but also artisans and peasantry. tied 
by trade relations with the former, were affected by this. However, as late as 
1681, an English Bishop resented the filtration downwards of education to 
artisans on the ground that dissemination of previously sacred knowledge 
had led them to 

“philosophize themselves into principles of impiety 
ic. into what would become democratic radicalism in the 19th. century. 
Christopher Hill has now noted that in his seminal Intellectual Origins of 
the English Revolution he should have more sharply differentiated between 
the ‘mechanical philosophy’ proper, and ‘mechanic atheism’. The philosophy 
coagulated from a variety of streams, which had flourished in the feudal mind 
—alchemy, astrology and magic—which were slowly rationalised into cosmo- 
logical versions of proto-science by Bacon, Comenius (a Czech intellectual in- 
fluential in early Stuart England), Samucl Hartlib and others. This cosmo- 
logy led to later scientific theory in the late 18th and 19th centuries.” ; 

But the learning of 'rude mechanicals?? themselves did diffuse communt- 
cation media among common English people. Thus it prepared the ground 
for democratising the people. A common English language. recognisable 
today, had come into existence by Tudor times—the language of the pays 
as distinct from langues d oc and langues d' oeil, in French parlance. Common 
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people could comprehend the common interests of the nation-state, as these 
were formulated by the ruling-class—all in a period when merchant capita- 
lism was germinating and industrial capitalism. was still in the womb of the 
future. 

Nationalism acts as a copula between feudalism in decline and the rise 
of the state in the age of capitalism. Where nationalities embrace capitalism, 
there the nation has sufficient force to drive forward into either first or second 
way capitalism, Without capitalism the people’s collective will power re- 
mains localised to the needs of field and farm—one may say, in the form of 
“stranded nationalities’ —such as the Cossacks before subsumption into the 
‘Tsarist system, Italian nationality before the Risorgiments—or to come 
historically closer to home, the Marathas before they entered the Indian 
national moyement in the second half of the 19th century, or the Khasi, 
Naga, Mizo and Sikkimese people before they accepted the general socio- 
economic implications of being part of the Indian Union. A 

In the later absolutist epoch, strife began among different. classes within 
the nation on the basis of property rights and hierarchical order systems 
(Standeslaat). In England, alignments and ideologies came to a revolutionary 
head in the mid-seventeenth century, when its bourgeoisie began, from the 
time of the Civil War, to gain class power over a previously absolutist Crown 
allied with a now subordinate nobility. The first rumblings of lower-class 
radicalism against already emergent bourgeois morality began to be heard 
in the tracts and teachings of True Levellers (Diggers), Ranters and early 
Quakers. Revolutionary or even capitalist origins in France were delayed 
by another century or more. In the seventeenth century, France went through 
factional noble and Paris merchant dissension: i.c., the Fronde, which had 
no revolutionary potential. The heightening of feclings of state community, 
which is our definition of nationalism, came out of this series of class contra- 
dictions and their partial and limited resolution during the seventeenth and 
eighteenth centuries. 

‘This was the period when the Western European bourgeoisie was €X- 
tending its hegemony over civil institutions (gesellschaft) and was heighten- 
Ing nationality consciousness (gemeinschaft) to a point of identification with 
bourgeois culture." This identification was an integral clement in producing 
success for industrial Capitalism in Western Europe. 

, Rather than looking back to Stalin's identification of Industrial Revolu- 
tion with nationalism, we may return even more fundamentally to Karl 
Marx's articles written in 1854 in The New York Daily Tribune relating to 
the historical lack of national cohesion in Spain. He Said that in Spanish, 
or in Asiatic formations of society, the state was, so to speak, suspended over 
the social framework—national tendencies were not super-structurally 


$ 488 


TWO WAYS OF NATIONALISM 


evident and were limited by weak and loose forms of social cohesion.’ This 
limitation of all societies which had not undergone Western European pro- 
cesses of transformation was seen by Marx in the context of the endogamous 
national capacity of European absolutism to ally itself with and facilitate 
bourgeois hegemony. 

His comment on European absolutism is worth notice here: 

"It was in the sixteenth century that were formed the great 
monarchies which established themselves everywhere on the downfall 
of the conflicting feudal classes—the aristocracy and the towns... 
in the states of Europe absolute monarchy presents itself as a civilising 
centre, as the initiator of social unity . . . it was the laboratory, worked 
as to allow the towns to change the local independence and sovereignty 
of the Middle Ages for the general rule of the middle classes and the 
common survey of civil society. ^? 

Absolutism from the Transylvanian Alps to the British Channel is con- 
trasted with developments in the same period in late mediaeval Spain, where 
pre-absolutist aristocracy and the ‘historical liberties’ of municipal oligarchy 
were allowed to proliferate and grow rank. In this passage unjustly neglected 
by Marxists, which elucidates the content of his empirical thinking about 
the character of non-developing state-society relationships, Marx shows that 
the stultification of economic prosperity in feudal Spain meant that the 
hangover of feudal authoritarianism could ‘overdetermine’ stagnatory trends 
in the Spanish economy, at the same time when bourgeois hegemony was 
maturing in Western Europe." 

Feudal breakdown might in many cases, have led to a systematic organi- 
vation of absolutism. But, national variances meant that certain types of 
absolutism would not necessarily become as efficient as others. The velocity 
of development in Parliamentary Britain, or even in the more slow and 
jerkily paced, late Bourbon and Revolutionary / Napoleonic France was not 
replicated elsewhere. Spain saw the stagnation of breakdown. In Italy or 
Austria-Hungary also, Habsburg authoritarianism, however “enlightened 
despotic” it became in the 1780s, was similarly limited by the existence of un- 
progressive historical liberties of feudal nobility and constituted bodies, 
which made enlightened despotism necessarily a failure. In this context, 
R. R. Palmer’s comments on “the limitations of enlightened despotism” 4 
propos the Habsburg Emperor, Joseph Il, are apposite : 

"recent Hungarian Marxist studies, blame the Habsburgs for 


‘arresting our bourgeois national revolution’, find their so-called 


‘enlightened absolutism’ designed to preserve feudalism, and assert as 
a dogmatic principle that ‘absolute monarchy 1$ the highest stage of 
feudal society’. See Etudes des delegues Hongrois au Xe Congres 
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International des Sciences Historiques a Rome (Budapest, 1955), 18, 
19, 73. For these writers the Hapsburgs were colonialist exploiters and 
it was the broad masses not the aristocracy, that represented the desire 
for national independence. ‘There is more evidence for Mitrofanov’s 
repeated statement that the peasants in all parts of the Empire re- 
mained Kaisertreu. Maria Theresa, Joseph and Leopold represented 
the ‘highest stage of feudalism’ in that preciscly feudalism was what 
they did not want—but could not wholly get rid of? 

There may be fairly long eras in history—as has occurred in Southern and 

Central Europe till the goth century—when feudal decline becomes stranded 

in the shoals and weeds of its own stagnation. 

By analogy, in such a vast and multi-regional realm as India, the rise of 
Mughal absolutism on the political ruins of early feudal or proto-feudal regio- 
nal formations meant no necessary qualitative leap from feudalism towards 
capitalism. Irfan Habib’s very valuable empirical data on the limitations in 
the absolutist character of the Mughal Empire and the lack of potentialities 
for capitalist development iu pre-colonial . India give pointers to such a 
conclusion.?* 


IV Marxist Historical Analysis of Transition 
from pre-Capitalism : 

Karl Marx indeed posited essentially more than one way of historical 
development from archaic formations of production relations towards moder- 
nity. This is the contention of not only Eric Hobsbawm (with whom Professor 
Habib joined issue”), but also of such veteran Indian Marxists as E. M. S. 
Namboodiripad, the late D. D. Kosambi, and Professor Susobhan Sarkar.** 
In the Western European paradigm, the constant Promethean capacity of 
social forces to break the integument of state regulation, was created by the 
dynamism of class struggle?* which gave progressive content to the growth from 
nationalities to nationalism. But this dynamo is lacking in lands such as 
Spain or Italy or ‘Tsarist Russia or Turkey or India. Here overdetermination 
of stagnation left late mediaeval state forms high and dry, shoaled as arbiters 
of social dissension.*" ; 

Marx’s loose label “Asiatic”, or his linking of this label with Islamic 
culture and with what he considered to be the Islamic contribution to state- 
formation is unfortunate,“ It is, however, worthwhile to consider later 
Marxian thought on Asiatic formations as a contribution to the study of special 
cases of slow social transformation, in which retardation was overdetermined 
and economic backwardness was historically created by the imposition a 
colonialism. i 


In such circumstances, the pre-capitalist paths outside the European 
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world were not so much a record of intensification/ transformation of class 
contradictions, as of the stagnating existence of class dissensions or discord- 
ance, Much of the stagnation was the product of endemic traditions of such 
types of social segmentation as tribe, caste, or occupational clan. It is of 
course true that the lower castes in India and those tribes which had moved 
from the hunting and gathering or slash-and-burn forms of communal rela- 
tions to a peripheral place in settled agriculture were traditionally the ones 
which had to perform manual agricultural labour“? and were kept as rural 
proletariat in agrarian class structure (e.g. Chamars, Kurmis, Bagdis, Bauris, 
Nadars, Mahars, Parayas, etc.). But it is also the fact that such a situation 
was merely the base for rearing an elaborate superstructural ideology of the 
hierarchy of ritual purity, kinship regulation, occupational rigidities, 
discriminatory inequalities relating to housing in the village outskirts, job 
opportunities, the lowered status of artisans—yvis-a-vis—traders, and traders— 
vis-a-vis clerics and warriors, all of which adds up to the false consciousness 
of the caste system that Prof. M. N. Srinivas has made so fashionable by 
drawing the veil of Sanskritization over it.” In the case of Indian lower castes, 
this false consciousness meant the belief that without the artificial harmony 
of Sanskritization, upward mobility in social stratification was impossible. 
They never developed the consciousness that this was an artificial and restric- 
tive harmony of social hierarchy. 

‘Thus the false consciousness of mobility within the caste system braked 
the maturation of latent possibilities of class struggle in Indian society and 
clogged the possibilities of its dynamic transformation. Hence conflicts took 
the form of religious and ideological factional dissension within Hindu or 
Muslim socicty between polytheism and ritualism represented by hierarchy- 
ridden priesthood-cum-landlord groups (such as the social base of the 
Vallabhachari movement in Punjab and Gujarat) and monotheism and/or 
Bhakti movements of socially lower groups at a given time (such as Sikhism 
in the Punjab, or the Brahmo Samaj, or the Radhasoami Satsang 1n 
Gujarat). This is perhaps the point of Profesor Niharranjan Ray's very 
recent statement in the g6th Session of ‘The Indian History Congress at 
Aligarh that whatever social protest movements took place in traditional 
Indian socicty were limited within the society which they challenged.” 

In pre-capitalist, non-Western European societies, different local orga- 
nisational forms of the relations of production maintained a relative differ- 
ence from Western European patterns of historical transformation, a differ- 
rence which decayed only very slowly in the seventeenth and eighteenth 
centuries./9 There was no inherent autonomy from supposedly peculiarly 
"Western" forms of class struggle, or supposed social “unchangeability”, only 
a slower rate of gestation towards the maturation of class struggle. 
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Such forms could be regulated by only the loosest types of state forma- 
tion.*® It was this looseness which negated the emergence of such organs of 
social authority or coherence, as the parliamentary control of those types of 
localised institutions which had been common under feudalism. The non- 
emergence in particular sub-continental areas of any one particular mode 
of production, or the existence in them of a variegated mosaic of different 
forms of localised production, meant in political sociological terms, the neces- 
sity of controlling their different nationalities by centralised imperial orders 
in which there yet remained a certain disjunction of the town-country nexus, 
and an undue predominance of the court over the market place and the 
countryside. In such late mediaeval imperial orders as prevailed under the 
Mughal system and its cighteenth and early nineteenth century successors, 
or Safavid Parsia and its eighteenth and nineteenth century successors, or in 
Ottoman Turkey, or in the Manchu Empire, a certain arbitrary and persona- 
lised flexibility was necessary. The scale and logistics of administrative prob- 
lems were too big to allow the regularity of bureaucratic practice, which was 
Max Weber's idealtype for the evolution of capitalist democracy but whose 
reality was far from what he hoped was coming into being in his own 
nineteenth-century Germany. 

These are the broader reasons or historical divergence between the 
Western European model of change from feudalism to carly modern 
monarchical absolutism and the more loosely-structured patterns of rural- 
based social integration held together by imperial authoritarianism. ‘The 
renegade Marxist turned philosopher-sociologist, Karl Wittfogel went com: 
pletely off the mark regarding the mechanics of the latter type of societies, 
When he stated that Marx had wished to construct an actual historical category 
entitled ‘Asiatic despotism’. On the contrary? Marx, in his letters and 
journalistic writings, used the term ‘despotism’ as a historical variant of 
absolutism, showing greater arbitrariness consequent on the span of area 
to be governed in the pre-capitalist state. His constant referent in all his 
writings including ephemera was the non-emergence of the origins of capita- 
lism outside Europe, in the era when it geminated, during the absolutist 
epoch, in Western Europe. 


V Western European Nationalism and Imperialism : 


Unlike capitalism, nationalism in Western Europe was not unique in a 
world-historical sense. It was a product of certain particular features in the 
age of transition from feudalism to early modern absolutism. One of these 
features Was its nourishment on pride in overseas expansion and in the sub- 
Jection of alien peoples and lands. Such cannibalism was unnecessary in the 
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later type of nationalism, which grew in the colonialised areas. One may look 
at some examples of the diversification in the character of the relationship of 
nationalism with imperialism. 

Portugal, a country which has only recently begun to escape from long- 
persistent hangover of feudalised colonialism, was one of the earliest Western 
European nation-states. It was one of the first to seek alternative territorial 
outlets for its fisherfolk, merchants and chivalric nobility by overseas explora- 
tion of new trade prospects. Its monarchy systematically embarked on “the 
enterprise of empire”. The locus classicus of the Portuguese imperial self- 
image, of marriage to the Ocean, will be found in Camoens’ Lusiads? of 
which Prof. Boxer has noted: ¥s 

“Tt was during the sixty years ‘Spanish captivity’ that the Lusiadas 
of Luis de Camoes attained the status of a national epic." 

Nationalism became so chauvinist under the Braganca rulers who 
liberated Portugal from Spanish control in the seventeenth century, that 
Dr. Antonio Sousa de Macedo, who later formulated early Braganca nationa- 
lism, wrote (in 1631 during Spanish rule), the Fiores de Espana, Excelencias 
de Portugal, maintaining that instead of calling Camecus "a second Homer 
or a second Virgil" it would be more accurate to term the Greek or Roman 
poets as the first Camecus' Sousa de Macedo claimed "that Portuguese 
orthodoxy left nothing to be desired, since they were always great persecutors 
of unbelievers, beginning with Luso or Lusio, a captain of Trajan who 
distinguished himself by the number of Jews which (sic) he had personally 
killed in the capture of Jerusalem". 

Portuguese nationalism and imperialism in Goa and its dependencies, 
in Southern Africa, and in Brazil, till recently remained a carry-over of some 
of the worst aspects of late feudalism—in its blatant chivalry at the expense 
of weaker people, its racial chauvinism at the expense of black Africans, 
Kanarese or Konkanese (at least from the time of Vasco da Gama till 
Albuquerque) and its emphasis on militant Christianity (which may have 
been a hang up from Portuguese lack of participation in the earlier feudal 
crusades). Colonial exploitation was, in some respects, for Portugal, a 
surrogate for its weak capitalism. The latter remained rickety, perhaps 
because of the excessive dependence of this agrarian-cum-pastoral economy 
on the mercantile profits of its colonialism. The plunder of Goa, the Indies, 
Mozambique, Angola and Brazil made Portugal's national existence possible, 
despite semi-feudal backwardness at home. Portuguese capital had to become 
itself dependant from the early 18th century—since the Methuen Treaty— 
on British colonialist capitalism. Portugal’s integrity against the Napoleonic 
invasion of the Iberian Peninsula in the early 1gth century Was the work 
of Wellington’s armies.” Here nationalism, linked with mercantile outpost 
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colonialism, gained little sustenance from capitalism of the early bourgeois 
type. Hence its character remained semi-feudally chauvinistic. 

‘The recent theoretical linkage of colonialism with capitalist nationalism 
alone, has come from concentration of Britain and Holland as specific 
archetypes. The Netherlands, too, however, became part of Britain’s inter- 
national market and diplomatic network by the end of the 18th century. 
The British case illustrates the lack of exact concordance between nationalism 
and colonialism between a country such as Portugal, and on the other hand, 
a burgeoning national capitalism, such as that of Britain. 

In 18th century Britain, the capitalist agrarian gentry and mercantile 
bourgeoisie increasingly coming to power from the House of Commons— 
Walpoles, Townshends, Pitts and Beckfords—compromised with decayed 
feudalism, to share administrative power and the profits of empire. The 
decay of feudalism was represented on the one hand, by the House of Lords 
and the older gentry—Carterets, Pelhams, Rockinghams—and on the other, 
by Scots gentry and merchants (who in a sub-national group allied themselves 
with eighteenth century English bourgeois encroachment against the Jacobite 
Highlanders) and also collaborated with indigenous landgrabbing nobility.” 

The British national compromise included the 1707 Union with Scot 
land, the beginnings of clear predominance of the more bourgeois Commons 
over the Crown and Lords, the origins of Cabinet government and the 
Manchester and other lobbies newly thrown up by the beginnings of the 
Industrial Revolution, which sought in the name of free private trade to 
destroy the charter rights over overseas trade of powerful monopolies such as 
The East India Company. Administrative staffing was done by landlords 
and gentry intelligentsia who held political office and stocked the Diplomatic 
Service; while the middle classes controlled business and finance. Systems 
of entail and primogeniture, which controlled laws of inheritance, pushed 
younger sons of armigerous gentry into the ranks of the middle class. The 
overbearing social cachet of landed status pulled those members of the middle 
class, who had acquired affluence, into the ranks of landed gentry. The condi- 
tions of entry, here, were either by purchase, or by marriage," or by educa 
tion of children at the relatively expensive preparatory private boarding ot 
Public Schools, where the social mores of the new national ruling class of 
Britain was moulded. The push represented a feudal remnant—the pull, 
social expenditure, within ruling class agrarian and educational institutions, 
of surpluses which were being accrued from the increasing scale of business 
or finance, or commercial developments in agriculture. This neutralisation 
of forces represented the social aspect of the compromise by means of whic n 
Capitalism, increasingly spilling over into colonialism,? came to exercise 
social hegemony over British nationality," 
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On the other hand, in Tsarist Russia, imperialism at the expense of the 
Siberian and Central Asian peoples definitely predates very late capitalist 
growth in parts of Russia, just before the Bolshevik Revolution of 1917. 
Suppression of the Ukrainian and Cossack peasant uprisings, peasant colonisa- 
tion and ruining exploitation of the trans-Ural region, mid-nineteenth 
century expansion into the Central Asian emirates, sponsored after the time 
of Gortchakov, were all attempts to favourably balance the man-land ratio 
within Russia. Such attempts and consequent results may also be found in 
U.S.A and Canada in the 19th century. But whereas the frontier expansion 
of the Western European settlers in the U.S.A. kept pace with capitalist 
developments initially financed by Dutch and English investment in the east 
coast seaboard, the Tsarist frontier had very little formational relationship 
(i.e., in terms of mode of production) with a later and exotic capitalism. "This 
rickety capitalism was as much induced by doses of investment of surplus 
capital from France and other West European countries which built little base 
for a genuine bourgeoisie, as much as it grew out of the impoverishment and 
failure in land management of the dvorianstvo (nobility), as out of second 
way capitalist attempts by state officials like Witte and Stolypin to inculcate 
capitalism in agriculture and also to a limited extent in industry." The 
nationalism of Tsarist Russia, which was expressed as much by Pushkin, 
Herzen, or Dostoevsky, as by the Slavophils or Pobedonostsev (and whose base 
was peasant acceptance of Great Russian identity) was not a product of late 
Tsarist capitalism. In one sense, it reflected the same forces from which came 
Tsarist imperialism. Britain surely is an archetype of the concomitance of 
nationalism and burgeoning capitalism. However, other national cases indi- 
cate circumstances where the surviving force of feudal traits, or pre-capitalist 
forms and modes could breed, even in the nineteenth century (the high age 
of capitalism), types of nationalism which flourished on overseas or overlan 
expansion of imperialism, and which were linked with, at best, a rickety 
capitalism. In only some states was nationalism the result of capitalist growth. 
In all, imperialism and nationalism were supportive forces—as outlet and 
ideology for penned up manpower and dumping of second-hand techno- 
logy, as dynamism for social endeavour and as resources and bulwarks for 
security. 

This comes out clearly in early romantic poetry and the historical novel. 
If colonialist capitalism as well as chauvinist nationalism can be found in 
Thomas Campbell's doggerel: i 

“Britannia needs no bulwarks, 110 towers along the steep. 

Her march is o'er the ocean wave; her home is on the deep.” 
similar sentiments will be available in the Portugal of Henry the Navigator, 
Camoens and the Braganzas; in 19th century Colbertian France, which was 
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also the nation of Bossuet and Racine: and in Empress Catherine’s Tsarist 
Russia. The frontier spirit of Catherine’s gentry vis-a-vis Cossack peasant 
uprisings such as those of Emelyan Pugachov, is apotheosised in: as much 
modern nationalist spirit by Pushkin in his 19th century novelette, The 
Captain's Daughter as Walter Scott similarly states tensions between Lowland 
Scots incipient capitalism and Highlander tribal feudalism, epitomically put 
in Rob Roy.” 

It is a travesty of the method of Marx not to analyse Western European 
nationalism as superstructural ideology and to only treat it as an invariant 
pattern repeated everywhere and at all times in the modern world. Naturally, 
one does not have to postulate necessary autonomy of hegemonist ideology 
from the economic and social base. But one has to be precise about the 
specificity of the dependence of an ideology on a particular type of base. For 
instance, we have seen that Portuguese or Tsarist patterns of nationalism were 
exceptional to the archetype of the British one; perhaps because of their 
pre-capitalist or rickety capitalist base. (By the same token, British nationa- 
lism in the late 1970s has become discordant and fragile, perhaps because 
British capitalist bereft of colonialist sustenance, has developed rickets.) 

At opposite ends of the nationalist epoch, the frontier positions of 
Portugal and "Tsardom on the sea and steppe gave them abundant leeway 
or land to vegetate into decadent feudal imperialism: it was this which gave 
‘Tsarist Russia, what Lenin in several writings from the 1890s to the 19205, 
called its 'semi-Asiatic' character. 

For all that, there is a pattern to be discerned in all these cases, not of 
the dependence of nationalism on capitalism, but rather of the tendency for 
European nationalism to supportively embark on imperialist ventures which 
fed its aggressiveness at the expense of non-European cultures and which led 
European nationalism and capitalism to impose its model on those cultures. 


VI Imperialism, Colonialism and its Antithesis— 
Anti-Colonial Nationalism: 


Imperialism is a power-drive which can be found in any historical era 
after the emergence of state-forms. It is integrally linked with aggressive 
nationalism as developed in European states. But there is a chronological 
distinction between sheer expansionism or ultra-chauvinism on the one hand, 
and the economic offspin and feedback of capitalism, on the other. The latter 
type of imperialism, which in terms of mode of production, is part of the 
expansion of European capitalism in the wider world, is called colonialism. 

, In terms of simplest approximations, how does colonialism come into 
being and how does it expand? At base, the issue is one of relative fit between 
Internal resources and the cons'imption needs and preferences of nations 
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which have attained a certain level of social cohesion and economic 
development, and yet lack the factor endowments for self-sufficiency. Such 
nations were to be found in the fifteenth and sixteenth centuries, on the coasts 
of Western Europe. Here, mediaeval fishing links with the Atlantic led to the 
search for trade routes to the Indies. There early enterprises were linked 
with a sense of religious purpose in the case of nations where Catholicism was 
strong and with a secular drive for cornering the re-export trade of metro- 
politan entrepots, in the case of Protestant nations. By the seventeenth and 
eighteenth centuries, there began to come back from the tropics to western 
upper and middle class consumers monopolised surpluses of scarce luxury 
commodities, such as spices, textiles and slaves. Fugitives from unfavourable 
political conditions also built or found refuge in colonies and plantations 
particularly in North America and the West Indies—where they mingled 
with aristocratic remnants of an earlier wave of migrants. Both "factories" 
with extra-territorial privileges. and settler colonies became dependant 
market bases in networks of outposts for protected navigation (in the 
metropolitan interest) between resource export points, entrepots, and final 
profit-making outlets. A well-known model of British trade in the eighteenth 
century was the triangular system between Bristol, West African slaving and 
West Indian sugar. A similar early nineteenth century model developed 
between East India Company opium sold to Canton and China tea sold to 
London, where the final tea grading and profit was made, These networks 
could also be polyhedronal in their structure. 

By the time of Napoleon and his Continental Blockade of British trade, 
mercantile colonialism outside the USA had realised the obsolescence of 
plantation economy and was turning to exploitation of Asian, African and 
American hinterland trade. French imperialism failed to use Europe as a 
lever to shift the valuable re-export bases away from Britain’s balance of 
trade. Scandinavia and Russia, Portugal, Southern Spain, Italy and the 
‘Turkish domains were too interlinked with the British structure of inter- 
national trade to tolerate the obsolete mercantilist political economy of the 
French Imperial Decrees. 

But the post-Waterloo industrial booms in Britain opened up far greater 
prospects for colonialist expansion on a world scale. There was a tremendous 
increase in the rate of growth of production of commodities such as textiles 
or ironware. 'The new power-driven looms and machinery made possible an 


enormous accumulation of capital. The protagonists of “private trade” 
competing with the East India Company's monopoly merged with broader 
interest groups, such as the predecessors of the Manchester School, who 
lobbied for greater tariff protection, capital investment and infrastructure 
creation, not only for stepped-up commodity exports to the Empire, and 
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consequent labour policies of indenturing, procurement of backward commu- 
nities for transfer to plantations, and legal bonding to the workplace (the 
economic substitute for actual slavery), but also for intensified extraction— 
for feeding into the metropolitan capitalism—raw materials such as cotton, 
indigo, or jute, whose regular import under protective tariffs into Britain 
would cheapen the cost of production or packaging British machine-made 
commodities. All this created greater demands for imperial protection in 
the British capitalist interest, for greater British capital investment and for 
infrastructure creation in the dependencies, such as India.^* The new British 

Empire became a market for the maintenance of British capitalist national- 
ism, while the arena of diffusion of profit within the metropolis increased. 
A far-flung international trade network, protected by British and Indian 
armies, and by the British Navy, in British national interests, extending from 
Hong Kong and Tasmania to the Falkland Islands and the Pacific Ocean was 
the colonial component in British nationalism in the era of capitalism. 

Awareness of, and competition with this system greatly facilitated the 
development of capitalist production, technology, and business practice in 
the colonialist world. It was the germ of similar developments in France, the 

U.S.A., and Germany; and later, in different forms in Italy and in Japan. 
Latecomer industrial capitalism in these countries had less uncultivated land 
or undeveloped markets to exploit than had been available to the first capi. 
talist nations. They also faced greater awareness of, and resistance to their 
incursion on the territories of weaker nationalities in Asia and Africa. The 
Persian or. Chinese or Moroccan or Turkish armed struggles or state- 
reorganization programmes are notable in this context. Hence latecomer 
capitalism perforce became more militaristic and authoritarian. They found 
1t necessary to maintain colonialisation of their own dependencies with a 
greater degree of absolutism than had been practised in the earlier colonies. 
The distinction between first and second way capitalism can be used to 
explain the processes of development in world colonialism. 

Ho tub he, first) or British path to capitalism found it possible to permit 
limited sponsorship of civil-social institutions in the British Empire. The 
second, or the Prussian type of development meant authoritarian interference 
in dependant society and economy, which led to wholesale stultification in 
territories such as in the Arab world, for long under the dead hand and arti- 
ficial modernisation (Tanzimat) of Ottoman Turk rule, or in present day 
Namibia which was once German South-West Africa and then a South African 
oie ee uds occupation in Manchuria (Manchukuo) and 

EAE on : € second way of colonial capitalism also began to be 
p ed by metropolitan ruling classes whose home base has been developed 
according to the first way. Phases of hard British authoritarianism in India 
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(such as during the 1820s or 1859-1862 or carly 1930s) or Dutch policies 
vis-a-vis indigenous economy and society in the Netherlands East Indies were 
cases in point." Latecomers on any path of progress finding ahead of them 
in what appears to be a race, models of development which have matured 
under more easy conditions of entry, will be more successful if they take a 
more aggressive spurt, in order to catch up and pass competitors in the distri- 
bution of world resources and terms of trade. The other side of the medal 
was what this meant to the subject peoples. Older types of imperialism had 


meant just plunder of cash or commodities in demand in the imperialist state 
— cattle, precious stones or bullion''—as well as the creation of a subordinate 
ruling nobility who could be counted upon to maintain the remittance of 
tribute. The new capitalist incentives of colonialism—its need to establish 
market networks, nodes of communication and transportation of raw mate- 
rials from hinterlands to entrepots for outward transmission to the metropolis, 
and of finished industrial products from the metropolis via the entrepots into 
the hinterland hierarchy of nodes: and the maintenance of a social chain of 
compradores, sales agents and subordinate officials for working and admini- 
stering these systems—all these add up to increase of middle classes in the 
colonial areas. ‘These were the products of capitalism on an international 
scale, but they are classes which failed to reap the full harvest of bourgeois 
hegemony. ‘Their interests were not the same as those which made the 
ultimate profits, i.e. the bourgeois nationalism of the colonialist, metropolitan 
nation-state. In Gramscian terminology, such a middle class without egemonta 
represents a subaltern intelligentsia.** 

The middle class intelligentsia remained resentful of herrenvolk elitism, 
and were impelled towards egalitarian agitations vis-a-vis the latter. These 
agitations turned into national movements or freedom struggles, or socialist 
liberation movements against the colonial order of international capitalist 
inequality. While imperialism could only create subordinate elites, colonial- 
ism dialectically spawned a subaltern middle class intelligentsia, whose 
ideology was forced by rude shocks to its innocence into anti-colonial 
nationalism.** ; 

This trend is not distinctive for India. At this level of abstraction it is 
not country-specific. Latin American nationalism in the days of Bolivar, 
O'Higgins and Marti was the antithesis of Spanish imperialism and proto 
colonialism." Arab nationalism was originally the antithesis of "Turkish 
imperialism, and then of British, French and Israeli colonialism in Egypt. 
Hedjaz, Mandated Syria, Mesopotamia, 'Transjordan. and Palestine / Israel 
(successor states of the Ottoman Empire, which all became dependant on the 
European-cum-U.S. colonial and neo-colonial acgis).'" The early nationalism 
of African political parties and movements were the antithesis of different 
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patterns of colonialism in Africa practised by European great powers; during 
the post-Sedan period of the Scramble for Africa." Nationalism in Indonesia 
was the antithesis of the Netherlands colonial plantation system.”* The 
specifics of each dialectical relationship differed from one movement to 
another and from one region of unevenness in underdevelopment to another. 
Yet at base, all these cases of nationalism were the antithesis of the nationalist 
imperialism of either the first or the second capitalist ways, which extended 
aggression over the countries, where capitalism had previously been non- 
existent or at best embryonic: Thus the growth of nationalism in the latter 
cannot be measured or comprehended by the political theory of European 
nationalism. 


VII Notes toward A Critique of Neo-Colonialist Critics of Anti-Golonial 
Ideology : 


In the spate of political and constitutional theory and political history 
which has been written about the post Second World War transfer of power 
to freedom movements in the colonialised world, about its consequences 
and implications, a recurrent note carps on the difference between national- 
ism of the Western European supposed archetype, and nationalism as 
expressed by antiimperialism, which is criticised as emulating and yet 
diverging from the archetype. The fancifully constructed paternalism- 
prodigal-son-dialectic emphasises not the economic base of the nationalism 
of imperialist countries, but its gentlemanly democratic ideology (which is 
only one of its elements). European liberalism is used as a yardstick for 
Measuring the performance of the freedom movements. 

Neo-colonialist implications in U.S. political sociology and in the socio: 
logy of modernisation, have recently been elucidated.”* We can briefly sample 
some of the patronising assumptions of Western social science about the 
character of anti-colonialist democratic ideology, and in particular, about 
the character of its social base in India. ; 

Writing from a very liberal intellectual plane of abstraction, the eminent 
Oxford historian of political thought, John Plamenatz constructed in 1960 
some presuppositions about Alien Rule and Self-Government. In the langu- 
age of orthodox Western political theory he epitomised the view that Western 
European, avowedly alien, rule had. created favourable conditions for 
nationalist movements in only those countries which had been westernised 
under alien rule.” His spirit was one of consistent anti-communisnur, with 
tired irritation about the limitations of democrats who had forced out 
previous imperialist masters (an irritation common to neo-colonialism in 
retreat after the Suez fiasco of 1956, and the rise of Nehru, Tito, Nasser, Mao 
Tse-tung and Chou Ean-Lai as international statesmen). Plamenatz could 
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praise only the ideological detritus, which was the imperialist legacy.” 
Democracy, he almost said, was as much a Western export as Manchester 
twist or Paisley shawls. 
Plamenatz granted that 
“About the Nazi or Fascists, there is often something of the 

buffoon or guttersnipe, of the man who thumbs his nose at culture or 

decency, as there hardly ever is about the Communist or nationalist 

from a backward country."** 
But “Nationalists” who unlike the Fascists, stood by Westernised demo- 
cracy, were the most to be applauded by Western liberals. This, he consider- 
ed was the most worthwhile applause. He failed to note, as in fact, all political 
theorists have often done, that “backwardness” in the countries to which he 
referred was generally the product of not very cultured or decent economic 
pillage, of social perversion and political absolutism by Western colonialism, 
which exported democracy along with colonial capitalism. It is doubtful 
either if the Westernisation or the modernisation of the Third World, in 
which liberal political theorists of the immediately post-Second War 
imperial crisis believed, was ever a fact." To judge the nationalism of 
countries immiscrised by colonialisation, such as India, Indonesia, Ghana, 
Vietnam or Chile, in terms of either deviance or emulation of an imaginary 
model Western European archetype is a travesty of democratic premises 
based on popular sovereignty. 

___At the end of the same decade, in the first year of which Plamenatz pub- 
lished his polemic, we have Capitalism and Underdevelopment : Historical 
Studies of Chile and Brazil, by Andre Gunder Frank, an internationalist and 
revolutionary economist, educated in the U.S.A. Frank considers metro- 
politan capitalism to be the greatest blight on modern national development, 
one which has effectively stunted nationalist trends in underdeveloped 
countries, particularly in Latin America, the subject of his erudite yet one 
sided studies. Gunder Frank's economic determinism is the opposite pole of 
Plamenatz. He believes that the booms and slumps of the colonialised eco: 
nomies—in short their entire economic development process—has been and 
remains dependant on the course of capitalist development in the old 
colonial, and presently neo-colonial economics. This is his explanation’ why 
nationalist jeadership in countries such as Chile and Brazil have sometimes 
taken advantage of slump periods of world capitalism to pursue anti-colonia- 
list policies as well as why they are ultimately defeated by metropolitan neo- 
colonialism, when it regroups and is backed by the trade cycle. This ultra-left 
thesis ultimately comes close-to Plamenatz’s implications if they are wedded 
to an economic interpretation that anti-colonialist bourgeois nationalism 
remains parasitical and tailist with regard to the older type of capitalist 
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nationalism, neither fully integrated within it in subjection, nor accepting 
full-scale capitalist development, because of unevenness created by capitalism 
itself. 

Frank accepts the Soviet social science terminology of national bour- 
geoisie as a category for labelling the liberal leadership of underdeveloped 
popular interests, but rejects the Soviet political belief that in its own 
interests, such a bourgeoisie will have to embark on a path of contradiction 
to the neo-colonialism which stultifies nationalist technological and capital 
formative prospects in the second Industrial Revolution taking place in the 
Third World. He does not believe that this path will entail gradual revolu- 
tionary training for the diverse localised elements of the toiling poor. Because 
he rejected the free enterprise liberalism of his Chicago teachers of economics, 
he also finds it now necessary to put the adjective ‘national’ into inverted 
commas, when he uses it to describe the bourgeoisie.” His interpretation runs 
counter to the fact that movements against neo-colonialism, such as that of 
the Chilean Allende Government, which had, above all, the working-class 
support on which Frank placed all his predictive faith, have played a patt 
in mobilising national hopes in Asia, Africa and Latin America for combatt-- 
ing world capitalism. This was why the Allende Government had to be 
toppled by the U.S. government Central Intelligence Agency and Chilean 
local armed forces and subaltern, middle class, intermediaries, While Frank 
powerfully polemicised against those elements of bourgeoisie in previously- 
colonialised areas who parasitically depend on world capitalism, his over- 
deterministic logic ignores potentialities for struggle to create alternatives 
which can bypass the capitalist stranglehold on new nations. The CIA type 
espionage systems can be combatted: there should be no need for pessimistic 
overprediction on that score. 

_In the evaluation of Indian nationalism in the era of freedom struggle 
against British rule, a fashionable school of historians at Trinity College, 
Cambridge in Britain have overemphasised its limitations, rather than its 
Progressive aspects. Anil Seal's Emergence of Indian Nationalism : Compeli- 
tion and Collaboration in the Later Nineteenth Gentury lacked the mature, 
though blase, bourgeois logic of a Plamenatz, but madc—with more 
stridence and panache—essentially the same point. This was that nationa- 
lism in colonial areas could not transcend the philoprogenitive possibilities 
of Western education and political associations or unions, which British 
imperialism (which, like Plamenatz, Seal finds it difficult to face up to call- 
Ig colonialism) inculcated in the Indian bourgeoisie. Seal overemphasized 
the rivalries and internecine conflicts which flowed from local responses by 
the Congress and the Muslim League and their predecessors to the political 
patronage of the British Raj. Seal did not wish to admit that anti-colonial 
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nationalism in India opened new possibilities of alternative initiative to the 
lower middle classes and the peasantry, even in the late nineteenth century, 
the age of the Pabna and Deccan Riots, and of Maratha nationalism. Follow: 
ing the fashionable U.S. sociologism of the 1960s, Seal wrote: 

"If imperialism and nationalism have striven so tepidly against 
each other, part of the reason is that the aims for which they have 
worked have had much in common. Each with its own type of in 
certitude each with grave limitations on its power, has set about 
modernising the societies under its control; nationalism has sought to 
conserve the standing of some of those elites which imperialism had 
carlier raised up or confirmed; at various times, both have worked to 
win the support of the same allies. In India they have sometimes 
achieved similar results as well; each in its own fashion sharpened the 
rivalries that were already stirring in the country; each grappled with 
the countervailing forces thrown up... by the mobilisation of 
further ranges of its population.”” 

This comparison of behavioural styles is meant to show that imperialism 
and anti-colonialism are intrinsically comparable and to be judged by equal 
criteria. The sceming verities of a Plamenatz invariably lose out to the be- 
havioural science jugglery of a Seal. Historical comparison and contrast must 
be based on the decper study of content and basis, rather than on the super- 
structural veneer of style. 

In terms of historical content, anti-colonialism’s social and economic 
base and consequent political aspirations were related to the welding of Indian 
nationality, in the nineteenth century, to the unified expression of national 
self-determination and to the struggle for political formation of an indepen- 
dent sovereign nation-state in the sub-continent. Anti-colonialism has, in 
fact, a broader ideology than the mere bourgeois demand for autonomous 
capitalism. Though such a demand inevitably takes leadership (in colonia- 
lised countries without civil and social hegemony) over other social strata, 
and other classes which join in the freedom struggle. 

The revolt of Mir Kasim against his British masters in 1763, the series 
of peasant uprisings against colonialism in the first and second centuries of 
the Raj, the Third Anglo-Maratha War of 1818-19, and the Second Anglo- 
Sikh War of 1848-49, or the Sepoy Mutiny and Indian Reyolts of 1857-59 
are all elements of this freedom struggle." ‘These were often internally con- 
tradictory process of the death throes of localised feudal political authority 
and of the growth—though initially ephemeral and in a scattered way—of 
feelings of resistance to the onward march of the Juggernaut of capitalist 
colonialism, which was consolidating vast Indian markets in the interests of 
the British imperial trade and security system. Such events left their mark 
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in local memories, and in some areas were to rouse descendants of the re- 
sisters to join mass movements aroused by the Congress in the early decades 
of the twentieth century. All these movements cumulated in the growth of 
a new political consciousness of nationality—that of the twenticth century 
Indian national movement striving for self-determination against, at least, 
political imperialism. 

Such a description of anti-colonial national movement has little in 
common with the Parsonian mishmarsh of sociology and its attendant jargon 
of "modernisation" (equated with the desirability of approximation to 
Westernised social, political and economic democracy), “conservation” and 
“circulation of elites”, game—theoretic collaborative action among “interest 
groups", “mobilisation of feasible and limited objectives", etc. 

It is true that in a recent essay Seal is believed to have become more 
‘sophisticated’ in his explanation of the social role of Indian nationalism: — 

“The suggestion that government prepared its own destruction 
by fostering an intellectual elite is not relevant. Graduates and profes- 
sional men in the presidencies undoubtedly had a large part in the 
politics of province and nation. But they were not quite as important 
as they once appeared. Some of the suggestions ...in The Emergence 
of Indian Nationalism... have dropped through the trapdoor of 
historiography.” 

Whatever this last metaphor may mean, Seal’s jettisoning of the only opera- 
tional element in his ideas about the limitations of Indian nationalism, 
appears to be meant to salvage the sociological jargon, which is certainly not 
also cast overboard in his latest essay. He still believes that imperialism was 
as much a unifying and divisive force as nationalism, that nationalism was a 
loose federation of local level politics, and that both had equal rays of force 
and Were parallel contenders for power and patronage. This is an interpreta- 
tion meant to bring anti-colonialism down to the worm’s-eye view of im- 
perialism that neo-colonialist defenders are forced to take in their ideological 
last ditch stand. 

For, it can never be forgotten that there is an ideological purpose in the 
Gallagher-Seal version of the social origins of Indian nationalism in liberal 
imperialist philoprogenesis. A nationalism which indubitably had anti-colo- 
nial content,* must be denied autonomous validity, it must by intellectual 
acrobatics be demonstrated to be bedevilled by second-generation frustration 
at not getting the power on to which an aging sire continued to hold. Other- 
Wise the true reasons for the rise of anti-colonialism in the British Indian 
Empire would have had to be confronted. ‘The metropolitan exploitation of 
India’s agricultural production and its stunting of the Indian home market, 
the drainage of wealth caused by continual increase of assessment and taxa- 
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tion of harvested surplus from the eighteenth to the twentieth centuries," 
the undercutting of Indian indigenous attempts at capitalist growth within 
the Empire; however rickety and inevitably doomed such attempts might 


have been. the crippling racial disabilities placed by the herrenvolk on Indian 
middle class attempts to take at least bureaucratic equality with the former*® 
gave second-rank status to Indian social and economic enterprise within a 
white-predominated Empire.*’ 


Such a confrontation with historical facts is no part of neo-colonialist 
ideology. Shying away from the realities of the metropolitan-colonialised 
relationship is the point where Plamenatz’s intellectualism and Seal’s prag- 


matism converge. 
‘Their account of nationalism in a colonial situation in general, and of 


Indian nationalism in particular, while it spotlights differences between 
nationalism in Western Europe and in the Third World totally perverts the 
elements of anti-colonial content in the latter. The circumstances of the 


freedom struggle against colonialism were quite different from those in which 
either nationalism or capitalism matured in Western Europe. The social, 
economic, and class content of the evolution of the anti-colonial freedom 


struggle is a matter for discussion in other papers. 


NOTES AND REFERENCES 


! Niharranjan Ray, Nationalism in India (Sir Syed Lectures, Founder's Day, 1972; Aligarh 
Muslim University, Sir Syed Hall Publications, No. 4» 1978). PP: 9-13: 

2 The earliest draft presenting a broader theoretical framework within which this con- 
ceptual exploration is essayed will be found in B. De “The Dialectical Relationship between 
Imperialism and Nationalism’’, Devraj Chanana Lectures at Delhi University, February, 1975 
(mimeographed at Centre for Studies in Social Sciences, Calcutta). The version of the present 
paper, first presented for publication in this volume, was based on generous clarificatory help 
from Professor Asok Sen. Professor Amiya Bagchi considerably aided my. understanding by eluci- 
dating thc dependance of Portuguese colonialism on the British imperialist trade pattern, and’ 
by criticising my confusion, in the version referred to above, of trends of freedom struggle such 
as the Indian Revolt of 1857 (which were not strictly nationalist in the bourgeois sense of the 
term) with merely feudal uprisings. As a result, I have been able to see the anti-colonial content 
of much that is loosely known as feudal uprisings in nineteenth century Indian history. 
Dr. Aniruddha Ray gave valuable insights on possibilities of misunderstandings created by my 
allusive references. Most of all, I am grateful to Shri Rudrangshu Mukherjee for generously 
spending time in checking the structure of the present yersion and for aid in documentation. 

? The original source of such analysis is Asok Sen, “Marx, Weber and India Today’, Eco- 
nomic and Political Weckly, VII, 5-7, Annual Number, February 1972: and his ''Iswar Chandra 
Vidyasagar and his Elusive Milestones", Centre for Studies in Social Sciences, Occasional Paper, 
Also see B. De “A Historical Critique of Renaissance Analogues for Nineteenth Gentury 
n in Perspectives in the Social Sciences, I (forthcoming publication by Oxford. University 

ress for CSSSC). 
. D. W. Brogan, The Development of 
3). pp. 327-87, especially p. 352, footnote 1 and p. 368, 


Modern France (H. Hamilton, London, 10th Imp. 
footnote 1 for Barres' anti-meteque 


um E. Nolte, Three Faces of Fascism: Action Francaise, Italian Fascism, National Socialism 
Rt published in trans. Munich, 1965: Mentor Edn., New York, 1959), Part Four, Sections 3 
d 4. QUE 


505 


HISTORY AND SOCIETY 


* Will Durant, The Story of Civilization, The Life of Greece (Simon and Schuster, New 
York, 1939), p. 248 and Ch. XVII, Sec. VI, No. 3, Aristophanes and the Radicals: George 
Thomson, Aeschylus and Athens, A Study in the Social Origins of Drama (Lawrence and 
Wishart, London, 1941, reprint 1966), pp. 326-328. 

' E. Badian, Roman Imperialism in the Late Republic (Communications of the University 
of South Africa, Pretoria, 1967), p. 81: Ronald Syme, The Roman Revolution (Clarendon Press, 
1939, paperback edn. 1960), Chs. II to IX: Harold Mattingly, Roman Imperial Civilization 
(Edwin Arnold, London, 1957), PP- 58-9, and Chs. II-III. 

* Wolfram Eberhard, A History of China (Routledge and Kegan Paul, London, end Edn 
1960), pp. 233-34, 238-40, discusses the failure of nationality policy during the Mongol period: 
Henry Mcaleavy, The Modern History of Ghina (Weidenfeld and Nicholson, London, 1967), 
pp. 23-26 describes the limitations that the Manchus had, in the creation of a national 
community, : 

*Dr. Partha Chatterjee drew my attention to the distinction between nationality in this 
sense, and nationhood, or even of nationalism as a product of more heightened group con- 
sciousness by referring to Chang Chih-i, “A Discussion of the National Question in the Chinese 
Revolution and of Actual Nationalities Policy" in George Mosely (ed), The Party and the 
National Question in China (M.I.T. Press, Camb. Mass., 1966), pp. 26-159, 

1 Irfan Habib, “The Emergence of Indian Nationalities”, Social Scientist, August, 1975, 
37 (The National Question in India, Special Number), p. 17. 

ndoidis p. 15. 

7 ibid., p. 16. 

* ibid. 

Te fbid;, p. 18. 

75 ibid., p. 14. The stress on language as the sole basis of nationality or nationalism is taken 
from Stalin, Marxism and the National Question (1913). 

7 tbid., p. 17. k 

xa Partha Chatterjee, “Bengal: Rise and Growth of a Nationality”, Social Scientist, loc. cit., 
p. 67. See Asok Sen “Marx, Weber and India Today”, EPW VII, 1972, loc. cit., a paper 
written for the Indian Institute of Advanced Study, Simla, 1969, Seminar on "Historical Models 
of Tradition and Change in India”, 

** Partha Chatterjee, op. cit., p. 68. 

? ibid, 

?' ibid., 68-69. 

^! ibid., footnote 3. 

^" Chatterjee also refers to Roman Rosdolsky “Worker and Fatherland: A Note on a 
Passage in thé Communist Manifesto", Science and Society, 29, 196%, pp. 330-7: ibid. 

. Maurice Dobb, Studies in. the Development of Capitalism (Routledge and Kegan Paul, 
1946, Third Impression, 1952), pp. 120-22. ; 

* ibid., 45, 52, 65. More data on feudalism’s integral connection with pillage and war in- 

come and on the place of the latter in the origins of the early mediaeval state is given in 
xcorges Duby, The Larly Growth of the European Economy, Warriors and Peasants from the 
Seventh to the Twelfth Century. (Weidenfeld and Nicholson, tr. London, 1974). 
i Bastard feudalism” was the corrupted form of English feudalism in its decay, when 
it became a force of internecine war, rather than of agrarian order. This term was learnt 
from the late Mr, K. B. Macfarlane's lectures on the subject in Magdalen College Hall, Oxford 
in Hilary ‘Term, 1956. T 

** Christopher Hill, Intellectual Origins of the English Revolution (Panther Books, London, 
1972: first edn. O.U.P., 1965): H. R, Trevor Roper, Religion, the Reformation and Social 
Change, and Other Essays (Macmillan, London, 2nd Edn., 1972), which in Chs. 2-4 gives an 
alternative view: Charles Webster (ed), The Intellectual Revolution of the Seventeenth Century 
(Past and Present Series, Routledge, London, 1972) presents controversies on the issues involved. 

Christopher Hill, The World Turned Upside Down : Radical Ideas during the English 
Revolution (2nd Edn., Penguin, 1974), p. 295. z 

2 ibid., p. 293. : P 
vi: [rt P. 295 quoting Intellectual Origins of the English Revolution, op. cit., O.U.P. edn., 
Rum the interests of general recognizability, I have eschewed here the term for civil institu- 
tions, which I myself prefer—''civil society": pide Antonio Gramsci's comment “A distinction 
must be made between civil society as understood by Hegel and as often used in these notes 
(i.e. in the sense of political and cultural hegemony of a social group over the entire society, 


506 


TWO WAYS OF NATIONALISM 


as ethical content of the State) and on the other hand civil society in the sense in which it is 
understood by Catholics, for whom civil society is . . . political society . . . in contrast with the 
society of the family and the society of the Church". The meaning "used in"' his "notes" is 
what Gramsci also calls ‘‘egemonia”’ which is translatable as "civil and social hegemony”. 
Gramsci also wrote elsewhere about ‘Illitch’ (Lenin’s) critique of ‘Bronstein’ (Trotsky's) theory 
of permanent revolution ‘‘... the fundamental task was a national one, it required a recon- 
naisance of the terrain and identification of the elements of trench and fortress represented by 
the elements of civil society, etc. In Russia, the state was everything, civil society was pri- 
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contrary. cf, 


pproximation of such a co 
performed by Chandal 
I «bench in a Delhi Univ; 


rrelation—between lowest castes and menial forms 
a fatis in U.P.— was first pointed out to me by 
ersity History Seminar on Ideas and History held 


43 "nivy i, Y T i, 36 i 

i M. N. Srinivas, Social Change in Modern India (Univ. of California Press, 1966, Indian 
H e onor Longmans, New Delhi, 1972); Chs. I (Sanskritization) and IIT (Some Expressions 

At aste obility). On p. 177 Srinivas notes that modern changes could not have come about 
NW hout Westernization, to which he devotes Ch. II. The Srinivas approach to history is onc 
o acceptance of the cultural aspects of colonialisation. - 
E ‘A lucid summary of Prof, Ray’s views on such movements will be found in Ni 

av “Socio-Religious Movements of Protest in Medieval India” 
and Religious Movements in An 


History, Congress, 36th Session, 


harranjan 

2 in Symposium on Social Protest 

cent Medieval and Modern India, Proceedings of the Indian 
, Aligarh, 1975 (Calcutta 1976). 

(o NE eden td WEE but weak voices of criticism and protest could ac hieve was a 

no over-all change in ee Tales of the Official position in certain sectors of the society but 

ture” RA € nold of the official pattern, nothing to speak of the basic social struc- 

Yo : Socio-religious system . . . it amounted to . . . the 

o regulate the rural agricultural economic life ot 

T movement of criticism and protest did ever aim 


508 


TWO WAYS OF NATIONALISM 


their blows against this productive system, not even criticise it: indeed they could not, since 
there was no other alternative produc tion system in sight. Once the critical and protestant com- 
munities fell into this productive system, they too became props of the very same social structure 
of which the productive system was but an inherent and essential element”. ibid. The only 
qualification I would make here is that in Marxist terms, social structure is an clement of pro- 
fiction relations, not the other way round. Also see Surendra Gopal "Social Attitudes of Indian 

Trading Communities in the Seventeenth Century”, Essays in Honour of Prof. S. C. Sarkar 

(People's Publishing House, New Delhi, 1976), pp. 193-199. 

ís Pertinent comments on the retarded processes of social change and class struggle will be 
found in the conclusions of A. I. Chicherov, India, Economic Development in the r6th-18th 
Centuries (*Nauka’’, Moscow, 1971), pp- 296-7: vide : “Even though many enterprises, engaged 
in diamond mining, ship-building, iron-making, ete. exhibited some new elements of the organi- 
sation of labour, they still retained many features of the old mode of production: feudal regi- 
mentation, the as yet immature system of free hire of labour power, the lack of status distinc- 
tions between master and workman, etc....the new relations of production were only emerg- 
ing in the feudal economy. . . . from the latter part of the 17th century throughout the 18th 
and in the early roth century feudal reaction weakened, undermined and at times even suc- 
ceeded in fully destroying the economic relations then taking shape. ... India’s as yet poorly 
developed merchant-and-industrial elements, who... were subjected to destructive pressures by 
feudal reaction, were still further weakened economically and politically when the Europeans 
largely cut them off from the highly profitable foreign markets and to a greater or smaller degree 
reduced them to... subordinate ‘partners’ of the higuly developed and... organised English 
bourgeo in the commercial exploitation of the sub-continent,” 

Nirmal Kumar Bose, Hindu Samajer Garhan (The Structure of Hindu Society—in Bengali 
—Visva-Bharati, Galcutta, 1949) gave modern content to Hindu traditionalism by formulating 
caste as an economic hierarchy, which maintains the social organisation of subsistence agricul- 
ture by the lowest, at the base of the pyramid. Surajit Sinha "Caste in India: Its Essential 
Pattern of Socio-Cultural Integration,” Caste and Race: Comparative Approaches, ed. by Anthony 
de Reuck and Julie Knight (CIBA Foundation, London, 1967) rationalises Prof. Bose's views 
into an unfortunate marriage with Marx's statements on ‘Asiatic’ societies and their unchange- 
ableness. This line of argument overemphasises the dissimilarity between Indian and world 
norms of social change, instead of probing the historical reasons for divergence. 

. * This is a line of enquiry, far more fruitful than those practised by Nirmal Kumar Bose 
himself, originated as early as 1959 by Surajit Sinha "State Formation and Tribal Myth in 
Rajput Central India”, Man in India, 42, no. 1, pp- 35-80. 

i . * The attempt in K. A. Wittfogel, Oriental, Despotism (Yale University Press, 1957, grd 
printing, 1959), Ch. 9, B.i. to "rescue" that part of Marx's thought which was useful to his 
purposes, from the premises of Marxism-Leninism-Stalinism, is even more farfetched than 
Oswald Spengler's wildest heuristics. Irfan Habib in Studies in Asian History, loc cit., demo- 
lishes Wittfogel’s specific detail. As regards Habib’s later counterdependence on Wittfogel's 
spurious methodology, see supra footnote 37. 

°° Luiz Vaz de Camoens, The Lusiads (Penguin, tr. by William C. Atkinson, 1952), That last 

outpost in the Indian press of Westernised liberalism, the Calcutta Statesman, September 14, 

1076. p. 6, featured ** *Obrigada' said Amalia Rodriguez" by Richard Wigg, who appreciatively 

| noting the new Portuguese Social-Democratic government's attack on ultra-revolutionary poli- 

| tical consciousness and literature, described how a popular singer of fado, a fatalistic version 0} 

folk-song, had returned to public singing as part of the mood of return to anti-left outlook in 

Portugal, and had “said ‘Salazar did not invent the fado. It goes back five centuries to the time 

of the Portuguese discoveries and Camoens often talks of iriste fado (sad fate) ...l am like a 

child perhaps, I felt so proud of Portugal when it had all those colonies’. She concluded simply 

‘I am Portuguese’.’’ 

? C. R. Boxer, The Portuguese Seaborne Empire, 1415-1825 (Penguin, 1973). PP: 377 and 


378. SU 
* English-language studies of Portugal concentrate on its nationalist and imperialist 
grandeur and decline. Practically none deal with their relationship to Portuguese rickety capi- 
talism. Lacking knowledge of the languages, I have been unable to read F. Mauro, Le Portugal 
et l'Atlantique an XVIIe Siecle, 1570-1670, Etude Economique (Paris, 1960) and F. Magalhaes- 
Godinho, Os Descobrimientos e a Economia Mundial (s Vols., Lisbon, 1965-68). 

** A curious relic of the Anglo-Portuguese patron-client relationship is the Camoens cult, 
to be found in the older type of imperialist classicist English scholarship. Boxer held the 
Camoens Professorship of Portuguese Literature in London University. Tom Nairn, "Portrait 
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of Enoch Powell, New Left Review, No. 61 (London, May-June, 1970), pp. 21-22, describes a 
curiously integral element in the neo-colonial ideology of the ex-Professor of Greek, turned 
Housmanite sickly romancer, and now racialist demagogue: ‘‘Powell has always been riveted 
by the notion of the national destiny, re-emerging from betrayal and ruin. One of his early 
poems is about the Portuguese national poet Camoes ship-wrecked in the Mekong Delta in 
the 16th century: ‘Black the mountains of Timor /Sweeping from the sea/Saw Camoes drift 
ashore, rags and misery.’ But the poct was to be saved from death to complete the great national 
epic Os Lusiadas and even in the depths of his degradation held in one battered hand ‘a jointed 
feunel-stalk/hidden in the hollow rod/slept like heavenly flame/Titan-stolen from a God/ 
Lusitania's flam! (Poem VI, Os Lusiadas, Dancer's End)." 

** For details, see C. R. Boxer, The Dutch Seaborne Empire, r6o0—r806 (Penguin, 1973): 
Violet Barbour, Capitalism in Amsterdam in the Seventeenth Century (Baltimore, 1950): and 
R. R. Palmer, The Age of the Democratic Revolution, Op. cit., Ch. XI, Section on the Dutch 
Revolution, 

= John Prebble, The Highland Glearances (Secker and Warburg, London; 1963) and his 
earlier Culloden make it now possible to objectively reconstruct the decline of Scots feudalism 
as a result of English and Lowland Scots land-hungry attack. Earlier romanticised versions 
through the classical historical novels will be found in Sir Walter Scott's The Heart of Midlo- 
thian, Waverley and Rob Roy, and R. L. Stevenson's Kidnapped. 

?* An early account of the formation of the Manchester lobby is Arthur Redford, Manchester 
Merchants and Foreign Trade, Vol. 1 (Manchester University Press, 1953): A. Tripathi, Trade 
and Finance in the Bengal Presidency, 1783 to 1835 (Orient Longmans, Calcutta, 1956) describes 
attempts to weaken Charter rights in 1798. 

“ H. J. Habakkuk, ‘English Landownership: 1680-1740," Economic History Review, 1940 
and “Marriage Settlements in the Eighteenth Century”, Transactions of the Royal Historical 
Society, 1950, presents the orthodox interpretation of only pull; that in the 18th century, 
magnates consolidated landholding and only the richest parvenus could enter their ranks by 
outbidding the squirearchy. A recent case study of Lincolnshire shows, however, that the market 
throughout continued to be far more open; vide B. A. Holderness, *"The English Land Market 
in the Eighteenth Century: Case of Lincolnshire”, Economic History Review, Nov. 1974. 

. Mark Bence- Jones, Clive of India (Constable, London, 1974), studying Robert Clive’s 
private and business correspondence and accounts, describes how colonialism, from 1740 to 1770 
in Madras and Bengal in the arenas of trade, politics and war, enabled that archetypal Nabob, 
a scion of well-to-do Shropshire gentry, to become a Lord with five country seats, a parliamentary 

interest’, and extensive estates in the Marcher counties: and also how neurotically brittle was 
this nouvean—riche social pre-eminence—Clive, for instance was liable to hysteria, and ulti- 
mately cut his own throat. i 

STA: lucid Marxian account of the complexities of the social character of the British ruling 
class and of its ideology at this time will be found in E, P. Thompson, “The Peculiarities of the 
English’’, Socialist Register (London, 1965). 

^" H. Seton Watson, The Decline of Imperial Russia, 1855-1014 (Praeger, New York printing. 
1961), Ch. IV: Rondo E, Cameron, France and the Economic Development of Europe (Princeton, 
1961), Chs. IX and XIIT: Roger Portal, “The Industrialisation of Russia", The Cambridge 
VS History, Vol. VI, Pt. 2 (1966), pp. 801-72: M. S. Falkus, The Industrialisation of 
Pubs MO (Economic History Society, Studies, Macmillan, 1972), pp. 70-72, parti- 

"T. Campbell, “Ye Mariners of England” reprinted in Sir Arthur Ouiller-Couch (chosen 
and edited), The Oxford Book of English Verse, (oro (Clarendon Press, Oxford, 1918), 


ares j : 
him D e ee the people is the province of the poet' wrote Pushkin in 1825. For 
of histor Pn bs Im his eon in general, did not entrain an inevitable distortion 
ora f e onde $ as in Walter Scott's novels, events are interwoven with personal memoirs 
amily chronicle. .. . The historical figures appear only in the background but they are 
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ES UI Mohicans) are formally linked as an epitome of romantic consciousness of the 
en metropolis and frontier culture in eighteenth century Russia and Britain, and 


also of the replacement of feudal pro: teen . 1 
at tot 1 i ore cO ald 
Davie's The Heyday of Sir Walter Du ypes by more individuated relationships in Dona 


: 510 


TWO WAYS OF NATIONALISM 


*: Hugh Tinker, A New System of Slavery (Oxford Univ. Press, 1974), passim. 

64 yide Amales Tripathi, Trade and Finance in the Bengal Presidency (Orient Longmans, 
Calcutta, 1956) for the operation of British manufacturers’ lobbies: Benoy Chaudhuri, Growth 
of Commercial Agriculture in Bengal (1557-1900) (Firma K. L. Mukhopadhyaya, Calcutta, 1964), 
K. N. Chaudhuri, “Introduction”, The Economic Development of India under the East India 
Company, 1814-1858 (Cambridge Univ. Press, 1971), and Asok Sen “The Bengal Economy and 
Rammohun Roy”, in V. C. Joshi (ed.) Rammohun Roy and the Process of Modernisation in 
India (Vikas, New Delhi, 1975) which gives a masterly elucidation of the major issues in the 

eriod of India being transformed into a raw material exporter; C. H. Harler, The Culture and 
Marketing of Tea (Oxford Univ. Press, 1956) and Pabitra Bhaskar Sinha, Development of the 
Mineral Industries of Bihar (Muzaffarpur, 1975) for plantation and mining history. 

% J. D. Legge, Sukarno : A Political Biography (Penguin, 1972) has in the earlier chapters; a 
careful account of such a trend. 

** George W. Spenser, ‘“The Politics of Plunder: The Cholas in Eleventh Century Ceylon", 
Journal of Asian Studies (Vol. XXV, No. 3) May 1976 brings out well these motive forces in 
pre-capitalist Indian imperialism, without showing realization that these motive forces also 
operated in European feudal imperialism. 

sr The term “subaltern intelligentsia” is my own coinage. It represents the same formation 
in the sphere of leadership of thought in anti-colonialism, that “dependant bourgeoisie" (A. K. 
Bagchi's coinage in the last chapter of his Private Investment in India, 1900—39, Camb. Univ. 
Press, 1972) represents in the sphere of its entrepreneurship—competition with the metropolitan 
liberal bourgeoisie, but incapacity to play a hegemonistic or dominating role which could extrude 
the alien metropolitan influences of colonialism; so that this intellectual or entrepreneurial 
leadership remained in a relatively assisting position vis-a-vis the colonialism it had learned to 
oppose. However the richness of the term ‘‘subaltern’’ is learnt from Gramsci’s very nebulous 
thoughts on the role of the Ttalian nineteenth century Moderates in intellectual trends in the 
Italian Risorgimento against Austria. vide Prison Notebooks, op. cit., pp- 52-53 beginning thus 
“The subaltern classes by definition, are not unified and cannot unite until they are able to 
become a ‘State’; their history, therefore, is intertwined with that of civil society, .. ...." See 
translation entitled **Notes on Italian History", particularly pp. 102-104 and 106-7. On the last 
pages, Gramsci derives his idea about ‘“‘subaltern’’ social formations from aéllipsis of Marx's 
ideas in Preface to the Critique of Political Economy where the latter related social orders to 
all the productive forces within which there was room for the former. " 

** Sarvepalli Gopal, Jawaharlal Nehru : A Biography, Vol. I: 1889-1947 (Oxford University 
Press, Bombay, 1976) states, with remarkably lucid brevity, the circumstances of such develop- 
ment in nineteenth century India. i 
. ^ "Bolivar Y. Ponte” written by either Marx or Engels for New American Cyclopaedia, 
Vol. II, 1858 demonstrates their factual approach to the military struggle implicit in these 
uprisings (Karl Marx, Historical Writings, op. cit., II, pp. 872-876): G- Peudle, A History of 
Latin America (Penguin, 1963): Celso Furtado, Latin America: A Study from Colonial Times 
to the Cuban Revolution (Oxford University Press, 1970), Part I. 

“The imperialist / nationalist dichotomy is described in George Antonius, The Arab 
Awakening (H. Hamilton, London, 1936): the idiom of intellectual nationalism is described 1n 
Albert Hourani, Arabic Thought in the Liberal Age (Oxford University Press, 1902) and in 
Sylvia Haim, Arab Nationalism, An Anthology (University of California Press, 1964). 

"' European colonialism is analysed according to its own valuation in Robinson, Gallagher 
and Denny, Africa and the Victorians, op. cit.: and exposed in its exploitative political economy 
in Samir Amin, Neo-Colonialism in West Africa (Penguin, 1973). The intellectual response to all 
this by one segment of early African nationalism is analysed by Thomas Hodgkin ''Some 
Africans and Third World Theories of Imperialism”, Studies in the Theory of Imperialism (ed. 
by R. Owen and B. Sutcliffe, Longmans, London, 1972). 

72 Legge, Sukarno, loc, cit. 

E .? Partha Chatterjee, "Modern American Political Theory with reference to Underdeveloped 
Nations", Social Scientist, No. 24, July, 1974, PP- 24-43- 

x ^s Jenn Plamenatz, Alien Rule and Self-Government (Longmans, London, 1960), pp. 3; 
57. 14, 1 6-17. 

E ibid., pp. 95, 71-72. 

"e ibid., p. 141, footnote 1. 

. .'" This point is analytically elaborated in B. 
nialism, 1815-1857" forthcoming in School of Oriental and African 
edited by Sir C. H. Philips and M. D. Wainnright (1976). 


De, “Bengal Renaissance and British Colo- 
Studies, London, volume, 
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= “The Brazilian ‘national’ bourgeoisie, no less than the 'comprador' bourgeoisie has fully 
participated in the nco-fascist military dictatorship and the events which followed.” “National 
capitalism and the national bourgeoisie do not and cannot show any way out of underdevelop- 
ment in Latin America", Andre Gunder Frank, C pitalism and Underdevelopment in Latin 
America (first published by Monthly Review € lican edn. 1971); Pp. 14, 15. In p. 144 
ture imputing lack of revolutionary potential in 
st interests of the Chilean bourgeoisie", 
™ Anil Seal, The Emergence of Indian Nationalism (Cambridge University Press, 1970 re. 


"Rudrangshu Mukherjee, “The Azimgarh Proclamation and Some Questions on the Revolt 
of 1857 in the Northwestern Provinces", Essays in Honour of Prof. S$ C. Sarkar, op. cit., pp- 
489-491. 

* “One incident of the Mutiny deserves attention: nothing historical but trouble then 
begun has lasted to the present day: ... some six miles from Madhuban is the estate of Dubari. 
Tt was then held by six Mal (Kurmi) brothers. Five joined the rebels. One did not. Government 
confiscated the estates of the five, and made them over to Mr, Venables who had taken a promi- 
nent part in the suppression of the Mutiny. In the late nineties, his widow sold it to Chaudhri 
[name suppressed in the text] of Lucknow. The descendants of the five Mals e now his tenants; 
those of the sixth are still zamindars. All look upon Chaudhri .... as an usurper and his 
unsympathetic attitude has always made Dubari, a cauldron of agrarian agitation" R. H. 
Niblett, The Congress Rebellion in Azamgarh August and September, 1942 (Government of U.P., 
Allahabad, 1957). p. 1. Niblett was forced to defend the Madhuban thana from an armed attack 
by Madhuban rebels in August, 1942. ; 

5? Anil Seal, “Imperialism and Nationalism in India”, Locality, Province and Nation, ed. 
by John Gallagher, Gordon Johnson and Anil Seal (Cambridge Uniy. Press, 1973), p. 6 and 
footnote 4. 


** This anti-colonial content is brought out most clearly by ipan Chandra, Modern India 

(NCERT, New Delhi, 1970), Uu brBlpan C 

a This, and a range of other problems, focussing on the immiserisation of British India, is 
brilliantly analyzed in Irfan Habib, ‘“Colonialization of the Indian Economy, 1757-1900", 
Social Scientist, No. 32, March, 1975, pp. 23-55. y 

f - R.. Harris, Jamsetji Nusserwanji Tata; A Chronicle of His Life (Bombay, 1958 edn.) 
gives many instances of Government collusion with European business in endeavouring to create 
barriers to Tata entering new markets in Steam navigation and iron and steel prospecting. 

P B. De, “Brajendranath De and John Beames: The Interaction of Patriotism and 
eae ICS at the time of the Ibert Bill: 1883”, Bengal, Past and Present, June- 
7 , s 
MEUS Nee oe on the subject of Indian enterprise is Amiya Kumar Bagchi, P 
Gbon oe in naa. op. cit. Data on herrenvolk racial discrimination against Indian skilled 
M Bound entrepreneurs will be found 9n p.153, and Section 6.9, Official or Semi-Official 

€asutes of Discrimination against Indian Businessmen, pp. 165-170. 
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Jawaharlal Nehru and the Capitalist 
Class : 1936 


BIPAN CHANDRA 


JawanartaL Nehru grew more and more radical during 1933-36" for various 
reasons, ranging from the impact of the world depression on India and the 
world and the resulting crisis and collapse of the capitalist system, portending 
intense social change everywhere, and the culmination of his own intellectual 
development since 1926-27, fed by the voracious reading he did in jail during 
1932-35, to the defeat suffered by the nationalist movement during 1932-34 
and his constant incarceration during these years. Not only does he lay claim 
to be a revolutionary,* but his leftism becomes less and less vague and woolly. 
He begins to see almost every aspect of Indian politics in a clearer light at 
the plane of thought and, of course, does so with his usual passion. Not only 
questions of theory, but even those of the perspectives. social content, social 
base and the political strategy of the national movement are seen in a more 
radical, well-formed way. This is his most Marxist phase; the Indian summer 
of his leftism. His most recent biographer has described the Nehru of 192 7-28 
as a “self-conscious revolutionary radical"; he was during 1933-36 on the 
verge of becoming a Marxist revolutionary. anti-imperialist." 

The transition was long in the making. and it was never? completed. 
But its near-last phase can be said to begin systematically and publicly with 
his articles “Whither India" published in October 1933 and to come to a 
brilliant fruition in his Presidential Address to the Lucknow Congress m 
April 1936. In between came a number of speeches and articles, letters and 
prison-diaries, and the Autobiography. Cais 

The radical Nehru produced consternation among the Indian capitalists 
and the right-wing in the Congress. They took certain steps to counter and 
contain him, thereby revealing a long-term strategy to deal with him and 
others like him. This paper examines the radicalism of Nehru that frightened 


the capitalists as well as their counter-strategy. 
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Nehru's commitment to socialism finds a clearer and sharper expression 
during 1933-36. Already he had declared himself a socialist in 1929 in his 
Presidential Address to the Lahore Congress, but the conception of socialism 
had been rather vague.’ He was veering round to Marxism but there was as 
yet no “deep absorption" of Marxism.’ 

Now, he repeatedly justified socialism and communism and he used 
the two terms synonymously—and declared that they had "science and logic 
on their side";* and, in October 1933. confidently answered the question 
"Whither India?" "Surely to the great human goal of social and economic 
equality, to the ending of all exploitation of nation by nation and class by 
class, to national freedom within the frame-work of an international coopera- 
tive socialist world federation." And in December 1933, he wrote: “The 
true civic ideal is the socialist ideal, the communist ideal".* He had some 
reservation regarding the communists, he was also critical of the Com- 
mintern's tactics," but in the end he gave his commitment squarely to com- 
munism: *5,, fundamentally the choice before the world today is one 
between some form of Communism and some form of Fascism, . . . There 
is no middle road between Fascism and Communism. One has to choose 
between the two and I choose the Communist ideal."!? This commitment he 
put in unequivocal and passionate words at Lucknow on 20 April 1936: "I 
am convinced that the only key to the solution of the world's problems and 
of India's problems lies in socialism . . . I seeno way of ending the poverty, 
the vast unemployment, the degradation, and the subjection of the Indian 
people except through socialism."* 

. Nehru also defined the terms capitalism and socialism more clearly and 
scientifically. The word ‘capitalism’, he said in October 1933, could “mean 
only one thing: the economic system that has developed since the industrial 
revolution . . . capitalism means the developed system of production for 
profit. based on private ownership of the means of production." Similarly, 
Socialism was seen as a radically different social system. It was not to be 
defined "in a vague humanitarian way but in the scientific, economic sense." 
It involved “vast and revolutionary changes in our political and social 
Structure, the ending of vested interests in land and industry." In parti- 
cular he pinpointed the attack on the private ownership of the means of 
production.!* Socialism meant, he told his Lucknow audience, “the ending of 
private property, except in a restricted sense, and the replacement of the 
present profit system by a higher ideal of cooperative system."'* Moreover, 
one could not be both for socialism and for capitalism, for “the nationalisa- 
fon or the instruments of production and distribution” as well as for their 


514 


— -— 


NEHRU AND THE CAPITALIST CLASS : 1936 


private ownership. Of course there could be “half-way houses” on the road, 
“but one can hardly have two contradictory and conflicting process going 
on side by side. ‘The choice must be made and for one who aims at socialism 
there can be only one choice." 

Nehru also emphasized the role of class analysis and class struggle. In a 
press interview on 17 September 1933, he said that every person should be 
enabled to “realise exactly where he and his class and group stand”. So far as 
class struggle was concerned, he pointed out that it was a fact of life and 
history all over the world. “Class struggles have always existed and exist 
today", only "people interested in maintaining the status quo try to hide 
this fact" and then accused others of “fomenting class struggles". Class 
struggle, said Nehru, was mot “created but recognized". ‘The political task 
was to remove the cloak used to hide the reality. Then it would be disclosed 
that "some classes dominate the social order, and exploit other classes”, and 
the remedy would only lie “in the ending of that exploitation." 

Going beyond economics, Nehru began to criticise even the political 
institutions of the bourgeois social order, thus undermining the hegemony 
of bourgeois political ideology structured by the national movement since 
1880s, and continuing through the Gandhian era. Though committed to 
political democracy and civil liberties, he was clear in his mind that "if politi- 
cal or social institutions stand in the way of such a change (‘establishment 


of a socialist order"), they have to be removed"? Moreover, he wrote in 1936, 


even political democracy was acceptable "only in the hope that this will lead 
is only the way to the goal and 


to social democracy,” for “political democracy 
is not the final objective." So far as the establishment of socialism by demo- 
cratic means was concerned, that too was not likely in practice, though it 
remained a possiblility in theory, because “the opponents of socialism will 
reject the democratic method when they see their power threatened.” The 
democratic method had so far not succeeded anywhere *in resolving a con- 
flict about the very basic structure of the state or of society. When this 
question arises, the group or class which controls the state-power does not 
voluntarily give it up because the majority demands it.” In fact, “Ruling 
powers and ruling classes have not been known in history to abdicate 
willinglv.'?! 

It was also to be noted, he wrote in Oct 
pean political doctrines of democracy and liberty served o 
classes. In the absence of economic equality, "the vote « » ; ws 
and in practice “exploitation of man by man and group by group increased”. 


The result was that the liberal doctrine of “government of the people, by the 
in practice as *a government by 


people and for the people" was translated 
the possessing classes for their own benefit". Consequently, concluded Nehru, 


ober 1933, that the West Euro- 
nly the capitalist 
was of little use” 
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even this liberal doctrine could be established only “when the masses held 
power, that is under socialism’’.2? 

Nehru also began to escape from the Gandhian dichotomy of conversion 
versus coercion, Making a beginning in jail in March 1933, he told Gandhi 
that his weekly Harijan was not likely "to convert a single bigoted Sana- 
tanist”, for, as John Stuart Mill had pointed out, “the convictions of the mass 
of mankind run hand in hand with their interests or class feclings".?? In an 
interview to the Pioneer on 31 August 1939, he asserted that “a complete 
reconstruction of society on a new basis" meant "the diversion of profits and 
property from the ‘haves’ to the ‘have-nots’ ” and it could not be supposed 
"that vested interests will ever voluntarily agree to that.” 

Taking up the theme for systematic treatment in October 1933 in his 
articles “Whither India", Nehru pointed out that the whole principle of the 
State was based on coercion as was also the present social system. “Is not 
coercion and enforced conformity the very basis of both?" he asked. In fact, 
"Army, police, laws, prisons, taxes are all methods of coercion. The zaminder 
Who realises rent and often many illegal cesses relies on coercion, not on 
conversion of the tenants. The factory owner who gives starvation wages does 
not rely on conversion. Hunger and the organised forces of the State are the 
coercive processes employed by both." It did not, therefore, lie in the mouths 
of the possessing classes "to talk of conversion". The real question was to end 
the vested interests, to bring the ruling classes and their exploitation to an 
end. Even Gandhi accepted the principle of divesting the vested interests. 
But how was this to be done ? History did not show any "instance of a 
privileged class or group or nation giving up its special privileges or interests 
willingly”. This had always required “a measure of coercion”. India was not 
going to be an exception. Here too “coercion or pressure is necessary to bring 
about political and social change”. In fact, the non-violent mass movements 
of India since 1919 had been precisely such processes of coercion or pressure; 
they were meant "to coerce the other party”. Even non-violent non-coopera- 
tion was to be viewed not “as a negative and passive method", but "as an 
active, dynamic and forceful method of enforcing the mass will". 

Nehru took up the theme again in his Autobiography and devoted a 
whole chapter to gently combating this basic aspect of the Mahatma's ideo- 
logy. "Economic interests," he pointed out, "shape the political views of 
groups and classes. Neither reason nor moral considerations override these 
interests.” It was, therefore, “an illusion to imagine that a dominant impe- 
rialist power will give up its domination over a country, or that a class will 
give up its Superior position and privileges unless effective pressure, amount- 
1m8 to coercion, is exercised" ?* At the end of the chapter, he took up a clear- 
cut position: If the aim of “a classless society with equal economic justice 
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and opportunity for all" was to be realised, “everything that comes in the way 
will have to be removed, gently if possible, forcibly if necessary. And there 
scems to be little doubt that coercion will often be necessary.””*" 

Throughout these years, he pointed to the inadequacy of the existing 
nationalist ideology and stressed the need for inculcating a new ideology 
which would enable the people to study their condition scientifically.^ One 
reason why he favoured the continuation of the civil disobedience move- 
ment, even after its virtual defeat, lay in the belief that the continuation of 
the political crisis favoured the spread of new idcas among the masses and 
the intelligentsia.” 

The words “new ideology", found so often in his letters, essays, and 
speeches of the period stood in reality for Marxism for he explicitly accepted 
the general validity of Marxism as “the scientific interpretation of history 
and politics and economics” and as representing “the scientific socialism" in 
contrast to “a vague and idealistic socialism”. On 15 May, 1936, he told the 
Indian Progressive Group of Bombay that “scientific socialism, or Marxism 
was the only remedy for the ills of the world"?! On 17 May, he told a meeting 
of Congress Socialists that history as well as the contemporary state of affairs 
“could not be explained except by socialism and Marxism."** Nehru accepted 
the entire Marxist analysis of the economic crisis of monopoly capitalism 
and of imperialism and the need for its overthrow. The crisis of capitalism, 
he wrote in 1933. was essentially “due to the ill distribution of the world’s 
wealth: to its concentration in a few hands". Morcover, “the disease seems to 
be of the essence of capitalism and grows with it”. The heart of the matter 
was that the capitalist system was “no longer suited to the present methods 
of production". The answer, therefore, lay in "a new system in keeping with 
the new technique"; in other words, "the way of socialism" .?* 

Nehru also made his own the contemporary Marxist analysis of Fascism, 
and this at a time when many ‘general’ radicals were being attracted by the 
superficial ‘leftist’? programme and stance, popular base, discipline, and 
organizational success of Fascism in Europe and Asia. Fascism arose, wrote 
Nehru, because the failure of the capitalist order had led to a powerful 
challenge by the working class. “This challenge, when it has become danger- 
ous, has induced the possessing classes to sink their petty differences and band 
themselves together to fight the common foe. ‘This had led to Fascism.’** At 
Lucknow Nehru concluded his analysis of world affairs by contrasting the 
failure of capitalism with the success of the socialist experiment in the Soviet 
Union and openly held up Soviet socialism as the social alternative to capita- 
lism.” Nehru was not all praise for the new state. There were "defects and 
mistakes and ruthlessness”.** There was much there that had “pained” him.** 
Yet the “new era” was no longer “a dream of the future", for it was "taking 
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visible, vital shape" in the USSR, “stumbling occasionally but ever marching 
forward”.** This "new order and a new civilization” was “the most promising 
feature of our dismal age"? 

Having made a radical critique of world capitalism-imperialism, Nehru 
began to argue for the integration of India's anti-imperialist strugele with 
Asia's struggle against colonialism and the world struggle against capitalism 
"for the emancipation of the oppressed".^ In his Lucknow Address, Nehru 
developed the linkage further. India's problem was “but a part of the world 
problem of capitalism-imperialism". Moreover, socialism in Europe and 
America and the nationalist movements in Africa and Asia formed a single 
camp against that of Fascism and imperialism. Thus Nehru's internationa- 
lism of the period was politically significant and quite radical; he hoped to 
use it to radicalise Indian politics and to spread socialist consciousness and 
ideology among the Indian people. 


ju 


During the years 1933-36, Nehru increasingly extended his new ideo- 
logical grasp to the Indian national movement and demanded a change in 
its basic strategy and organizational structure. 

First of all, he challenged the basic nationalist political strategy followed 
by the Congress leadership since the 1880's; that is, the strategy of advancing 
towards political power and independence by stages arrived at through a 
series of compromises to be forced on the colonial power through the appli- 
cation of ever increasing political pressure. In previous articles, I have 
described this strategy as that of Pressure-Compromise-Pressure or P.C.P.^* 
Under this strategy, political pressure, usually through a mass movement, is 
applied, political concessions are secured, there is a period of ‘peaceful co- 
operation’, however disguised, with the colonial political structure, when 
‘goodwill’ prevails on both sides, preparations are meanwhile made for 
another round of pressure or mass movements, till the cycle is repeated, the 
repetition being an upward spiralling one. The political advance came, 
according to this Strategy, through the political or constitutional actions of 
the constituted authority, that is, the British Government. On the other 
hand, seizure of political power was ruled out by the inherent logic of this 
strategy, 

In the concrete Indian political situation of 1934-36, the dominant 
Congress leadership as also the leadership of the Indian capitalist class felt 
that the stage of pressure or active struggle was over and the stage of compro- 
Mise, cooperation, and ‘goodwill’ had to be ushered in. They had been quietly 
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working towards a political compromise since the end of 1933, for the civil 
disobedience movement had definitely petered out by that time. 

In the then existing circumstances, this involved the working of consti- 
tutional reforms which were finally promulgated in 1935. Gandhi appeared 
to be against working the reforms but his policy of leaving the legislative 
councils to those Congressmen who wanted to work in them, while others 
devoted themselves to the constructive programme virtually amounted to 
unofficial acceptance of the phase of compromise and cooperation. Moreover, 
Gandhi and the dominant right-wing leadership of the Congress strained all 
their nerves to prevent the Congress from adopting a policy of office rejection 
in the provinces under the Act of 1935 even though they were vehemently 
denouncing the Act at that time.“ This is very clearly brought out by the 
encouragement that Gandhi gave to G. D. Birla to bring about a spirit of 
mutual trust and *personal touch' between the rulers and the Congress leader- 
ship in general and Gandhi in particular. Again and again Birla, and through 
him, though virtually silently, Gandhi, assured the British statesmen and 
officials that even the otherwise condemned reforms could be worked if the 
‘personal touch’ between the two sides was established.** 

Nehru, on the other hand, argued that if the aim was “a new state" and 
not merely “a new administration”, power could not be gained through 
stages and with the cooperation of the ruling power,” and that the Indian 
national movement had reached a stage where there should be an uncompro- 
mising opposition to and permanent confrontation and conflict with imperia- 
lism until it was overthrown.“ Temporary setbacks should lead not to co- 
operation or compromise, even a short-term one, with imperialism but to 
continued hostility to it though necessarily such hostility would be in a low 
key till the upswing comes once again." 

Firstly, said Nehru, the contradiction between imperialism and the 
Indian people was fundamental and could not therefore be resolved half-way. 
"... between British imperialism and Indian freedom there is no meeting 
ground and there can be no peace."^* This meant that even if there was no 
mass movement there could be no reversion to a constitutional phase when 
the reforms were worked. Secondly, every movement, national or social, 
reached sooner or later a stage when it endangered the existing order. The 
strugele then became perpetual and immediate, unconstitutional and illegal. 
No scope was left for further compromises. This also happened when “the 
masses enter politics". Nor was there a middle stage or middle path out of 
the impasse. “The only alternative to a continuation” of the struggle was 
“some measure of cooperation with imperialism.” But at this stage in Indian 
and world history, any form of compromise with imperialism “would be a 
betrayal of the cause". And the answer: “The only way out is to struggle 
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through to the other side” and to “carry on the struggle for freedom without 
compromise or going back or faltering".* Nehru was also trying to impart 
the notion of the strategy of scizure of power though through a non-violent 
mass movement. Real power could not be won gradually through stages, 
"bit by bit" or by “two annas or four annas". Either imperialism would 
retain power or the Indians would take possession “of the citadel”. Here 
he was directly posing the strategy of P-V (‘V’ for victory) to that of P-C-P. 
He continued to accept in full the non-violent mass movement as the possible 
method of struggle in India. But for him this method constituted the path 
of struggle and not of compromise and cooperation with imperialism. He 
again and again laid emphasis on the strategy of struggle—the question of 
seizure of power—rather than on the methods of struggle which, he said, 
Were conditioned by the existing political circumstances.^' 

More concretely, he clearly saw during 1935-36 that acceptance of office 
in the provinces under the Act of 1935 would amount to the reversing of 
the national movement to the compromise phase. And he campaigned against 
acceptance of office so vehemently, because it was a question of struggle 
between two strategic lines. The struggle became bitter preciscly because 
Nehru was here challenging the basic strategy of Gandhi and the national 
movement. And that is also why he was so completely defeated that he was 
never again to pose a challenge to Gandhi or the dominant Congress 
leadership. 


In his Lucknow Address he took a firm stand on this question which, 
he said, was of great significance for “behind that issue lay deep questions 
of principle’. “Behind it lies," he said, "somewhat hidden, the question of 
independence itself and whether we seek revolutionary changes in India or 
are working for petty reforms under the aegis of British imperialism.” Office 
acceptance “would inevitably mean our cooperation in some measure with 
the repressive apparatus of imperialism and we would become partners in 
this repression and in the exploitation of our people”. It would mean in 
practice a surrender before imperialism. For Congressmen it would amount 
to giving up "the very basis and background of our existence". The Congress 
not only should not accept office, it could not afford even "to hesitate and 
Waver about it”. Acceptance of office by it “will be a pit from which it would 
be difficult for us to come out". And. lastly, such a step would be fatal to 
the effort “to cultivate a revolutionary mentality among our pcople",** which 
was one of his major concerns at this time — 

On a wider plane, Nehru opposed giving undue importance to parlia- 
mentary activity in general. He wanted to assign work in the legislatures 
à purely subsidiary role in politics. It was useful onlv to the extent that it 
could be used to mobilisc the masses for direct mass political action.” He 
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also warned Congressmen against the "real danger" that they might be temp- 
ted to tone down their programme and policy "in order to win over" for 
electoral purposes "the hesitating and compromising groups and individu- 
als".^ One step that could prevent work in the legislatures from becoming 
a hindrance to other work was for the Congress and its working committee 
to directly control it and therefore to abolish the semi-autonomous parlia- 
mentary boards.*° 

He recognised however that some form of parliamentary activity was 
bound to exist and that it must therefore be given a focus around which 
it could be rallied without compromising with imperialism. Moreover, the 
mechanism through which power would be grasped and wielded by successful 
nationalism had also to be laid before the people. Both purposes could be 
served by the realistic and brilliant slogan of the Constituent Assembly. It 
was in 1933 that Nehru had first publicly raised the demand that the future 
constitution of India should be framed by a popularly elected Constituent 
Assembly. The slogan of the GA constituted a direct challenge to the theory 
of the working of the existing legislative Councils and therefore also to the 
strategy of achieving freedom through stages and as a result of political 
action by the rulers, for the CA could meet only after British domination 
had ended. It was therefore a slogan that would mobilize the people for the 
overthrow of imperialism.** Nehru reiterated the demand for a Constituent 
Assembly at Lucknow and for the same reasons. CA would not come, he 
pointed out, through negotiations with imperialism and as the result of a 
new act of the British Parliament. It would be an expression of the seizure 
of power by the Indian people, of “at least a semi-revolutionary situation", 
that is, of the new strategy of national struggle." 

Nehru increasingly pointed to another weakness of the national move- 
ment—its essentially middle class and bourgeois character.** Even when the 
political struggle was based on the masses, “the backbone and leadership were 
always supplied by the middle classes". This produced weakness in several 
directions. It produced a vague nationalist feeling and ideology of freedom 
which did not even realise “what form that freedom would take". It also 
produced a certain idealism, a mysticism, and a sort of religious revivalism.*? 
Moreover, the middle classes looked in "two directions at the same time". 
Their members hoped to go up in the world but most of them were being 
crushed by the colonial economy. Consequently, this leadership looked in 
"two directions at the same time" and vacillated in periods of struggle. As 
E propertied group it was open to threats to its property by the Government 
Which, therefore, found it easy "to bring pressure on it and to exhaust its 
stamina". Middle class domination of the national movement also meant 
that its policies, ideas and the problems it raised were governed far more 
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by "this middle class outlook than by a consideration of the needs of the great 
majority of the population".*! 

The answer lay in a shift in the social base and social character of the 
movement and its leadership. The middle classes could no longer “claim to 
represent the masses". The movement must establish “a new link and a new 
connection", "This could only mean the incorporation of the masses, "the 
active participation of the peasantry and workers'".*? The basic step through 
which these changes in the class character of the leadership of the national 
movement as also in its strategy of struggle and social content would be 
brought about was the collective affiliation of the basic organizations of 
Workers and peasants, trade unions and kisan sabhas, to the Congress.” In 
addition, the Congress should encourage the formation of such kisan sabhas 
and trade unions and help them carry on day-to-day struggle around their 
economic demands." It seemed that Nehru was beginning to grope towards 
assigning the masses a role different from the one assigned by Gandhi. 
While Gandhi brought the masses into the political movement, he 
did not encourage or permit them to discuss and develop political activity on 
their own, leave alone their own leadership. Nehru suggested both. 
Similarly, for once, Nehru was beginning to come down from the realm of 
ideas and ideologies to the realm of the methods of politica] struggle and 
questions of organization, and thus to meet Gandhi's mild taunt in his letter 
of 14 September 1933 that “you have emphasised the necessity of a clear 
statement of the goal” but the fact was “that the clearest possible definition 
of the goal and its appreciation would fail to take us there if we do not know 
and utilize the means of achieving it". j 

Nehru paid a great deal of attention to the question of the integration 
of the social struggle with the political struggle, thus redefining the very 
goals of the national movement. He, of course, identified himself fully with 
the mainstream of nationalism and its chief leader and spokesman, the Indian 
National Congress.“ He recognized that nationalism was the strongest force 
in the country." He also accepted the multi-class character of the Congress 
as the leader of a national, as apart from a class, movement. At the same 
time, he criticised the existing dominant tendency to totally subordinate the 
social struggle to the political struggle, or, much worse, to postpone the social 
struggle to a later period in the name of national unity and national struggle. 
This wrong tendency, he believed, was the result of the middle class, bour- 
gcois character of Indian nationalism. Middle class nationalism had tended 
to ignore the “inherent and fundamental” internal class conflicts and tried 

to avoid disturbing the class divisions or the social status quo”. The reason 
usually offered was that “the national issue must be settled first". But there 
could be no genuine struggle which did not incorporate the social struggle 
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of the masses." In fact, predicted Nehru in October 1933, "political and 
social emancipation will come together to some at least of the countries of 
Asia". Freedom of India was necessary, he said, precisely because the masses 
were having to bear the burden of the vested interests of certain classes in 
India and abroad. “The achievement of freedom thus becomes a question 

. of divesting vested interests." On the other hand, "if an indigenous 
government took the place of the foreign government and kept all the vested 
interests intact, this would not even be the shadow of freedom.” Thus, the 
immediate objective or goal of the freedom struggle had to be the ending of 
the exploitation of the Indian people. Politically, this meant independence 
from foreign rule; socially and economically it had to mean “the ending of 
all special class privileges and vested interests." ^* 

In a message to the Indian Labour Journal in November 1933; Nehru 
again emphasised that both the social and the national struggles were basic 
and that in neither should a compromise be made.” Simultaneously, he 
urged the working class to play its due role in the anti-imperialist struggle. 
The workers should unite and organise, acquire and develop "the correct 
ideology" leading to a socialist programme, and act politically in alliance 
with the national movement with a view to "orient it in favour of 
the workers". In December 1933, in a speech delivered at the All-India 


Trade Union Congress, he assured the workers that if they participated 


fully in the national struggle as well as in their own social struggle, they 


would help bring not only “political freedom in India but a social freedom 


? 76 


also". 
Ihe years 1934-35 also witnessed a certain alienation of Nehru from 
d perhaps have served as 


the right-wing leaders of the Congress, which woul s 
a preliminary step to a political struggle against them within the Congress. 
In his letter of 13 August 1934 to Gandhi, Nehru spoke in an angry tone of 


the triumph of opportunism in the Congress and put part of the blame on 
the Working Committee which had “deliberately encouraged vagueness 1 
the definition of our ideals and objectives". He was in particular angry with 
the Working Committee for passing a resolution on 18 June 1934 that 
indirectly condemned socialism and socialists for practising “the necessity of 
class war” and “confiscation of private property". On reading the resolution 
in jail, he had written in his diary on 20 June 1934: "te hell with the 
Working Committee—passing pious and fatuous resolutions on subjects 1 
does not understand—or perhaps understands too well.’ ‘To Gandhi he 
complained in August that “whether the Working Committee knows any- 
thing about the subject or not it is perfectly willing to denounce and excom- 
municate" the supporters of socialism.”? The resolution showed “an astound- 
ing ignorance of the elements of socialism". “It seemed, he wrote harshly, 
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“that the overmastering desire of the Committee was somehow to assure 
various vested interests even at the risk of talking nonsense". And then he 
turned the knife with exquisite irony: “. . . it is oft preferred to break some 
people's hearts rather than touch others’ pockets. Pockets are indeed more 
valuable and more cherished than hearts and brains and bodies and human 
justice and dignity.” In a note written at about the same time as the letter, 
he even suggested that the resolution was aimed at keeping him and other 
socialists out of the Congress. Moreover, while "nobody called the Congress 
socialist", it had now "ceased to be neutral on the subject. It is aggressively 
anti-socialist and politically it is more backward than it has been for fifteen 
years." Nor were the members of the Working Committee innocent reaction- 
aries. They had passed the resolution "at the instigation of the Parliamentary 
Board or its leaders who want.to keep on the safe side of the people who 
have money". 

There was a certain growing alienation even from Gandhi. ‘The process 
had started in jail in 1933. On 4 June, he wrote in his diary: "I am afraid 
I am drifting further and further away from him mentally, in spite of my 
strong emotional attachment to him." He contrasted Gandhi with "Lenin 
and Co." to the former's disadvantage and then wrote: "More and more I 
feel drawn to their dialectics, more and more I realise the gulf between 
Bapu and me . . .” Gandhi had accepted "the present social order". What 
was worse, he "surrounds himself with men who are the pillars and the 
beneficiaries of this order", and who would without doubt, wrote Nehru 
with a touch of bitterness, "profit and take advantage of both our move- 
ment and of any constitutional changes that may come." On his part, 
Nehru was quite clear: "I want to break from this lot completely." 
But he also knew that this was not going to be easy. “There is trouble 
ahead so far as I am personally concerned. I shall have to fight a stiff battle 
between rival loyalties.” He knew that the choice was not going to 
be easy to make, and so he wrote: “Perhaps the happiest place for, me is 
the gaol! I have another three months here before I go out, and one can 
always return."*? 

A few weeks later, Gandhi's efforts at negotiations with the Viceroy exas- 
perated him further. He wrote in his diary on 24 July: "I am getting more 
and more certain that there can be no further political cooperation between 
Bapu and me. At least not of the kind that has existed. We had better go our 
different ways."** 

Nehru reacted with violent emotion to the withdrawal of the Civil Dis- 
obedience Movement in April 1934 and even more to the reasons advanced 
by Gandhi for the step. He wrote in his diary on 12 May 1934: "How can 
one work with Bapu if he functions in this way and leaves people in the 
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lurch?"** Earlier on 13 April he had written there: “It marks an epoch not 
only in our freedom struggle but in my personal life. After 15 years I go my 
way, perhaps a solitary way leading not far.” To Gandhi he wrote in half- 
anguish, half-anger: "I had a sudden and intense feeling, that something 
broke inside me, a bond that I had valued very greatly had snapped . . . I 
have always felt a little lonely almost from childhood up . . . But now I 
felt absolutely alone, left high and dry on a desert island." *^ In an un- 
published note, he gave freer reign to his disillusionment and the feeling 
of a near-break with Gandhi: "there is hardly any common ground 
between me and Bapu and the others who lead the Congress today. 
Our objectives are. different, our ideals are different, our spiritual outlook 
is different and our methods are likely to be different . . . I felt. with a 
stab of pain that thie chords of allegiance that had bound me to him for many 
years had snapped." He complained of Gandhi’s “concentration on issues 
other than the political", of his "personal and self-created entanglements”, 
and of “his desertion (whatever the reasons) of his comrades in the middle 
of the struggle”. After all, there was “such a thing as loyalty to a job under- 
taken and to one's colleagues in it and it was painful to find that Bapu 
attached little value to it".* 

It should also be noted that several chapters of the Autobiography 
written during 1934-35 and published in 1936 were an ideological polemic 
against the Mahatma, even though couched in a mild, friendly, and even 
reverential tone. They were perhaps an effort to give Indian nationalism a 
new ideological orientation. 

Thus it seemed by the middle of 1936 that Nehru was setting out to 
evolve a left political alternative to the Gandhian leadership, an alternative 
that would challenge the latter in all basic aspects: programme and ideology, 
social character of the movement and of its leadership, and the strategy of 
its struggle. He was moreover beginning to emerge as the leader of a broad 
socialist bloc, which was as yet loose and even incoherent but which was 
getting formed around his personality. Nor did Nehru confine his new 
approach to his diary or to discussions in the Working Committee. He wrote 
extensively for journals and newspapers, both in English and Hindi. His 
articles were widely translated in other Indian languages and were often 
published in book or pamphlet form. He issued almost daily press statements. 
After coming back from Europe in the beginning of 1936, he was. busy 
stumping the country from one end to the other addressing Vast audiences 
and everywhere attracting students and youth to himself. After his election 
to the Presidentship of the Congress in April 1936 he got further immense 
opportunities to form the popular mind and to influence political 
developments, 
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The new ideological and political approach of Nehru, in particular its 
distinct articulation in the Presidential Address at the Lucknow session of 
the Congress, frightened the Indian capitalist class. While the dominant and 
farsighted pro-Congress leadership of the class set out to take protective 
measures to contain and confine Nehru, the more conservative and anti- 
Congress sections decided to launch a frontal attack. 

'The first shot was fired by A. D. Shroff, Vice-President of the Indian 
Merchants Chamber of Bombay, on 28 April 1934.°* Three weeks later, on 
18 May, twenty-one leading Bombay businessmen issued what was described 
by the newspapers as the “Bombay Manifesto Against Jawaharlal Nehru’. 
A series of individual statements by some of the signatories followed—by 
A. D. Shroff again in the Times of India of 20 May, by Sir Chimanlal Setalvad 
in the Times of India of 23 May, by Sir Cowasjee Jehangir in the Times of 
India of 29 May and by Sir Homi Mody in the Times of, India of 11 June 
1936. All these statements received full publicity in the press and were often 
reproduced extensively or in full. The main burden of the critique of the 
twenty-one was as follows: 

Nehru was spreading the idea that private property was immoral and 
it did not therefore deserve protection by the State. He was thus advocating 
the “destructive and subversive programme" of doing away with private 
property and thereby jeopardising “not only the institution of private 
property but peaceful observance of religion and even personal safety.” This 
charge was clearly borne out by his speech at Lucknow in which he had 
advocated socialism which had been defined as the ending of private property 
and the profit system, and had illustrated his conception of socialism by 
describing what was happening in the Soviet Union as the inauguration of 
“the new civilization.” He had thus argued for “the total destruction of the 
existing social and economic structure.” Such ideas were particularly 
dangerous because "in the present conditions and widespread economic 
misery of the country, they are likely to find ready, though unthinking recep- 
tion.” The masses were likely to be misled by doctrines leading to “disorders 
In. course of time.” ‘I'he capitalists had hitherto played a considerable part 
in the development of the national movement, but Nehru's activities were 
likely to divide the country and thus to impede the achievement of self- 
government.?^ 

The individual critics were worried by Nehru's abandonment of the 
contemporary Fabian, Labour Party, and Social Democratic definitions of 
socialism in favour of the clear-cut Marxist definition. As Chimanlal Setalvad 
put it: "though he calls his creed socialism, it is really Communism and 
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Bolshevism of the Russian type.” Certainly, most people in India, said 
Chimanlal, would “welcome socialism, as it is understood and practised in 
some of the countries in Western Europe.” In fact, many of the critics of 
Nehru's propaganda would support socialism if it meant "the more equitable 
distribution of profits between labour and capital, the securing of a reaso- 
nable minimum standard of living for all and even, under circumstances and 
conditions, the nationalisation of some key industries"? Similarly, Sir 
Cowasjee Jehangir asserted that Nehru was “a wholehearted communist” 
and was throwing “a smoke-screen over his propaganda by calling it Socia- 
lism”. He was, in fact, “the leader of the Communistic School of thought of 
India". The real issue in the debate, he said, was “whether the Soviet form 
of Government is the best for India."** And Sir Homi Mody warned: “His 
meaning is clear and the programme is fairly definite. Firstly, political 
independence, and then a Socialist State, in which vested interests, property 
rights and the motives of profit will have no place at all. Let those whose 
minds are running in the direction of intermediate stages and pleasant halt- 
ing places not forget that they are really buying a through ticket to Moscow."^* 
A. D. Shroff criticised him for promoting “class hatred" and “class war" and 
asked the Congress to remember that the primary political task of the move- 
ment being to “obtain our political freedom", it should not disturb *that 


complete unity" which was needed to win concessions from the British. The 


type of pronouncements made by Nehru at Lucknow could also harm the 
‘in checking indus- 


country’s interests in another manner. 'They might result ; : ; 
trial enterprise and in encouraging flight of capital from India."** Sir Homi 
Mody held up the mirror of reality to Nehru in one other aspect. ‘There 
existed, he pointed out, a big contradiction between Nehru’s. ideology and 
definition of socialism and his abhorrence of violence and commitment to 
peaceful, non-violent methods. Nehru was being “credulous” when he sug: 
gested that his ideas could be implemented. “without a violent and catastro- 
phic upheaval.” “In what age and in which country,” he asked, “such a 
fundamental change in the basis of society had been brought about by a 
peaceful and bloodless revolution?"** 

Nehru's ideas had of course been known for some time: and had been 
generally ignored. But that even the high office of the Presidentship of the 
Congress would fail to tone him down was rather unexpected." Much worse, 
they were no longer the opinions of a mere individual but of the President 
of the most powerful organisation in the country. 'There was every likelihood 
that he would use his position and the prestige of his high office um propagate 
his ideas on a much larger scale, to “push the Congress to the left", to under- 
mine the long established hegemony of the bourgeois ideology over the 
national movement, and in general to strengthen. the left alternative to 
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Gandhi.” The only solace so far was that the majority in the Congress did 
not support him, but this situation might not last long. “The socialist section 
of the Congress was gaining ground,” warned Sir Chimanlal Setalvad, “and 
it may be that with the powerful advocacy of Pandit, they will capture 
the Congress much sooner than people believe," 

These open and stringent critics were however confined to Bombay and 
represented mostly the traditionally pro-Liberal or loyalist and anti-Congress 
section of the capitalist class. Some of them objected not only to Nehru's 
radicalism but also to nationalist militancy in the form of non-cooperation 
and civil disobedience movements.** Nehru got a biographical analysis of the 
twenty-one signatories to be made and found that most of them were either 
Liberals or loyalists, linked with the House of Tatas or with foreign capital, 
hey were hardly given any support by the 
other capitalists in the rest of the country or even in Bombay. Many, on the 
other hand, opposed them, as is brought out in Section IV below. Nehru 
made full use of both these facts in his running polemic against the Bombay 
twenty-one. 

The odd man out among the twenty-one was Purshotamdas 'Thakurdas 
whose growing anxiety had made him sign the manifesto but who was, as we 


shall see in the next section, in wider agreement with the larger and more 
sober section of the capitalist class, 


IV 


Congress of the Indian capitalists were 

à : But they did not approach the task of 
setting him right or reducing his influence in anger. Their approach is very 
nged during April to June 1936 between 


y G. D. Birla, the brilliant political 
Indian Capitalist class whose political acumen 
genius; but it is to be kept in view that the rest 
of the class tended to follow his lead. 
Birla’s and Purshotamdas Thakurdas’s approach to the problem of 
Nehru was a multi-pronged one, 
Firstly, they were not im 
gical bent of Nehru or by his 
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cooperate with the Government. For the last two years Birla had been work- 
ing hard behind the scenes both in India and England to bring about amity 
between the British officials and the Congress leadership." As President of 
the Congress, Nehru was in a position to bring all this effort to naught and to 
frustrate the full working of the P-C-P strategy." Refusal to accept office 
would lead to a continuous state of confrontation with imperialism and 
would thus tend to shift the basic strategy of nationalism from the non-revolu- 
tionary strategy of P-C-P to the revolutionary one of P-V. This was, therefore, 
the crucial issue, the fulcrum-point of the Indian politics of the period, on 
which Nehru must be held. All else was just then peripheral and could wait 
to be tackled later.'^* 

Internal evidence of Sir Purshotamdas's letter of 18 April and Birla's of 
20 April indicates that Gandhi had assured Birla that he would prevent 
Nehru from committing the Congress to rejection of office at Lucknow. 
Thus, referring to the proceedings of the Lucknow session, Sir Purshotamdas 
asked Birla “whether you think that Mahatma’s and your expectations have 
been fulfilled’; and Birla replied that he was “perfectly satisfied with what 
has taken place." “Mahatmaji kept his promise", he asserted, “and without 
his uttering a word, he saw that no new commitments were made.'?'5 The 
last obviously referred to office acceptance or rejection and perhaps to the 
question of direct affiliation of the trade unions and kisan sabhas to the 
Congress. Birla’s satisfaction was fully justified, for once the Congress 
postponed the decision on acceptance of office and refused to commit itself 
to office rejection, the battle was half-won by the ministerialists.' The 
crucial question in the situation was to avoid any further confrontation with 
imperialism, and even Nehru had conceded the point. He had “confessed in 
his speech . . . that there was no chance of any direct action in the near 
future,"197 i 

An allied problem was that of the control of the Congress organization 
and the party machine. The presidentship was after all only one position 1m 
the hierarchy. Here also there was ground for satisfaction. Ten out of the 
fourteen members of the new Working Committee were right-wingers, or, 
as Birla put it, Nehru's Working Committee contained "an overwhelming 
majority of ‘Mahatmaji’s Group’.” Particularly gratifying to Birla was the 
inclusion of Rajaji in the new Working Committee. The control of the new 
legislatures would also be crucial. With the right type of men there, accep- 
tance of office would not be far off. In this respect too the picture was bright d 
“the election which will take place will be controlled by Vallabhbhai 
group.”’2°° 

Birla was, therefore, convinced that political developments were "mov- 
ing in the right direction." If only lord Linlithgow handled the situation 
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properly, he concluded, “there is every likelihood of the Congressmen coming 
into office.”*°° Purshotamdas ‘Thakurdas agreed with this cheerful analysis.” 

Secondly, Birla was quite clear that the battle against the socialist 
tendency could not be joined frontally and certainly not by the capitalists 
themselves. 'T'o do so was to fight on the wrong ground and thus to invite 
defeat; and those who did so were not friends but enemies of their class. 
Consequently, he was very angry with the approach of the signatories to the 
Bombay Manifesto against Nehru. In a letter to Walchand Hirachand, dated 
26 May 1936," he questioned the wisdom of his signing the manifesto and 
asserted that this act had been "instrumental in creating further opposition 
to capitalism," He upbraided Walchand Hirachand: "You have rendered no 
service to your castemen.”"” In fact, "your manifesto has done positive harm 
to the capitalist system." Birla's strong feelings on the subject were expressed 
in a more restrained but equally firm manner when he wrote to Purshotamdas 
Thakurdas, his senior in age and standing. He had been "painfully surprised 
to see your name in the crowd." The manifesto was “liable to be seriously 
misinterpreted.” “Evidently, you did not consider its contents carefully,” he 
gently chided his capitalist elder, “a thing which is against your habit. The 
manifesto has given impetus to the forces working against capitalism— 
another result which you did not intend.”!"* In other words, Purshotamdas 
Thakurdas had strayed from the path of a farsighted leader. 

Birla believed that to wage a successful struggle against the left in the 
Congress, the correct course was to fight through others. This meant streng- 
thening the right-wing leaders in the Congress. “We all are against socialism", 
he told Walchand Hirachand, but the question was who had credentials to 
say so in public. Certainly the men of property did not. “It looks very crude 
for a man with property to Say that he is opposed to expropriation in the 
wider interests of the country." After all, any man of property was bound to 
Oppose expropriation. ‘True, expropriation was against the higher interests 
of society, “but the question is, ‘Are you or myself a fit person to talk?’ " Who 
were then ‘fit persons to talk’? “Let those who have given up property,” said 
Birla, “say what you want to say." The task of the capitalists was “to 
strengthen” the hands of such persons. By doing so “we can help everyone". 
But precisely in this respect “we businessmen are so short sighted”, for “even 
people like Vallabhbhai and Bhulabhai who are fighting against socialism 
are not being helped." Obviously, though Birla named only Sardar Patel 
and Bhulabhai Desai, he had Gandhi, Rajaji, Rajendra Prasad, whom he 
had named in his letter of 20 April, and other right-wing leaders of the 
Congress in mind as men to be helped to fight against expropriation of 
private property. Once again Purshotamdas Thakurdas expressed agreement 
with Birla’s advice, 5 Nor did the advice fall on empty ears, Walchand Hira- 
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chand promptly gave one lakh rupees to meet the costs of the Faizpur session 
of the Congress presided over by Jawaharlal. And, of course, Birla practised 
what he preached. For years he had been financing the Congress and Gandhi's 
innumerable organizations and giving financial help to Rajendra Prasad and 
other leaders.**® : 

Birla also noted that the ‘Mahatma’s men’ had delivered the goods at 
Lucknow. “Rajendra Babu spoke very strongly and some people attacked 
Jawaharlal’s ideology openly.” Nehru had been throughout in a small 
minority, and, what is more, “Jawaharlal’s speech in a way was thrown into 
the waste paper basket because all the resolutions that were passed were 
against the spirit of his speech.” Birla was referring to the fact that both 
of Nehru’s crucial proposals for office rejection and collective affiliation of 
the workers’ and peasants’ organizations with the Congress were defeated. 
Birla’s strategy also bore rich fruits in the coming months. Through a series 
of carefully managed organizational crises, the Congress right-wing, known 
popularly as the ‘high command’, aided by Gandhi, curbed, disciplined, and 
tamed the fire-eating Nehru of the Lucknow Session. Unfortunately, we 
cannot trace this fascinating process here which Nehru indirectly helped 
by fighting, bowing down, and sulking in turn and by fighting the right- 
wing on questions of manners and styles of functioning rather than on 
policies.''* 

The third prong of Birla’s approach to Nehru lay in establishing a 
correct understanding of the man. Nehru was not to be treated as an invete- 
rate enemy. He was to be properly understood and moulded. Answering 
Purshotamdas Thakurdas’s query in his letter of 18 April whether Gandhi 
would be able to keep the extremist Nehru under his control, Birla praised 
Jawaharlal for fully realising his position of minority in the party and not 
taking advantage of his powers as the President"? Similarly, he complained 
later that the wording of the Bombay manifesto had not done “full justice to 
Jawaharlal."" While the shortsighted had only heard the ringing tones of 
Nehru's address at Lucknow, Birla shrewdly noted that he had not been will- 
ing to fight the right wing at Lucknow. *Jawaharlalji seems to be like a 
typical English democrat who takes defeat in a sporting spirit." Nor had he, 
noted Birla appreciatively, caused a split by resigning. Birla also recognised 
Nehru's basic weakness that his political actions were much more sober and 
‘realistic’ than his ideological flights, that, in other words, there was a wide 
gap between his theory and practice. "He seems to be out for giving expres- 
sion to his ideology, but he realises that action.is impossible and so does not 
press for it.” This understanding and appreciation of Nehru—Birla seemed 
to have imbibed from Gandhi, for the latter wrote to Agatha Harrison m 
Britain in the same vein on 3o April 1936: 
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His address is a confession of his faith. You see from the formation 
of his ‘cabinet’ that he has chosen a majority of those who represent 
the traditional view i.e. from 1920 . . . But though Jawaharlal is 
extreme in his presentation of his methods, he is sober in action. So 
far as I know him, he will not precipitate a conflict. Nor will he shirk 
it, if it is forced on him . . . My own feeling is that Jawaharlal will 
accept the decisions of the majority of his colleagues.'? 


Once again, Purshotamdas 'T'hakurdas agreed with Birla’s overall esti- 
mate of Nehru. “I never had any doubt about the bona fide of J.” he wrote, 
“in fact, I put them very high indeed.” He, however, felt, extending the line 
of Birla's reasoning further, “that a good deal of nursing will have to be done 
to keep J on the right rails all through.’ 

Other sections of the Indian capitalist class agreed with this third-prong 
of the Birla-Thakurdas approach, and they immediately set out to ‘nurse’ 
Nehru. Immediately after the attack of the twenty-one was published, a host 
of capitalist associations of Bombay rose up to greet him, to present him 
addresses, to express their solidarity with him, and thus to dissociate the 
class as a whole from the manifesto against him. Many of them even defended 
his preoccupation with the cause of the workers and peasants. 

On 18 May 1936, the merchants and brokers of the Bombay Bullion 
Exchange presented Nehru a purse of Rs. 1,501, eulogized his services to the 
country and expressed joy at the fact that “he had been devoting a good deal 
of his time to work in connection with the uplift of the peasants and workers 
of India”! On 19 May, an address was presented to Nehru by five 
merchants’ associations of Bombay—The Marwari Chamber of Commerce, 
the Hindustan Native Merchants’ Association, the Bombay Cotton Brokers’ 
Association, the Marwari and the Bombay Grain and Seeds Brokers’ 
Association. '** On May 20, a meeting was convened by thirteen mercantile 
bodies at Mandavi, Bombay, including the Grain Merchants’ Association, the 
Sugar Merchants’ Association, the Seed Merchants' Association, and the Bom- 
bay Grain Dealers' Association. Presiding over the meeting, Velji Lukhamsay 
Nappoo said: “The merchants might not agree with all the Socialistic views 
of Pandit Nehru, but whatever views he would like to place before them, the 
merchants would respectfully consider them.” On the same day the Country 
Made Fancy and Grey Cotton Piecegoods Merchants' Association presented 
Nehru an address eulogizing his “unceasing efforts for the betterment of the 
conditions of the teeming millions of workers, labourers and peasants of the 
Country." In his speech of welcome, the President of the Association, 
Gordhandas Goculdas Morarji said: 


+++ Even though your theories of socialism might have stirred a 
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section of the commercial community, we are of the opinion that our 
advancement is inter-dependent upon the advancement of the masses 
.. . It is true that certain extreme views regarding Marxism or Com- 
munism may not be acceptable to the mercantile community, but 
looking to the present condition of India and her teeming millions 
. it cannot be denied that the reconstruction of the present form of 
society is needed. "^? 

'The brokers of the Shri Mahajan Sabha also presented Nehru with an address 
on 20 May.” On 22 May, fifteen leading businessmen of Bombay who were 
all members of the Committee of the Indian Merchants Chamber met 
Nehru to affirm their continued support to the Congress and to convince him 
that the mercantile community as a whole did not support the manifesto. 
They also asked him “to explain what he meant by socialism, when it would 
be achieved and whether the merchants with their limitations could give 

their quota in the movement of socialism." "° 
It has also to be noted that Purshotamdas ‘Thakurdas probably believed 
that giving a sharp blow to a person to bring him to his senses was a part of 
the tactics of nursing him, for nursing includes the administration of a bitter 
dose when necessary. ‘Thus, while agreeing with Birla’s sharp critique of the 
manifesto, he ascribed his own signatures on it to a desire to warn Jawaharlal 
against “the somewhat aggressive manner" in which he “was preaching socia- 


lism verging on communism.”**" 


V 


And what of Nehru's response? The Lucknow Address was both the 
high watermark and the swan song of his radicalism." Increasingly his time 
was taken up by the management of Congress affairs, and imperceptibly he 
went back to the role of a radical nationalist. He retained some of his fire. 
Immediately after 18 May 1936 he hit back hard at his critics. Some of the 
later articles remind one of the Nehru of 1933-36. He always maintained his 
courage and manliness. But the gradual abandonment of all the ground 
gained in the early 1930's continued. He gave up the fight to change the 
basic strategy of the Indian struggle for freedom and was absorbed by the 
P-C-P pattern. He was no longer to try to arouse the self-activity of the 
masses; he began to operate within the ambit of the Gandhian notion of 
mass participation under strict control of the middle-class leadership. From 
now on the chief role of the masses was to listen to his speeches. In ideology, 
not Marxism but a mild form of Fabianism became the norm, though once 
in a while there came flashes of his old Marxism. He also abandoned the 


strategy of unifying the two struggles, the political and the social. The second 
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remained formally joined to the first but increasingly receded to the horizon. 
Earlier he had repeatedly upbraided the Indian socialists and communists 
for talking tall and doing nothing. Now he openly accepted that the social 
struggle would remain a verbal ideal and the national struggle alone belong: 
ed to the realm of political practice. 

Why did all this happen? It is always difficult to explain changes in the 
life history of an individual. Many factors, forces, and events went into the 
making of the post-Lucknow Nehru. There were inherent weaknesses in 
Nehru’s Marxism and socialist commitment and his conception of the revolu- 

tionary road to independence which we have not examined in the first two 
sections of this paper since our object was not to evaluate him as a socialist 
thinker or a revolutionary nationalist but to bring out those facets of his 
politics and ideology which worried and frightened the capitalist class. Some 
of these weaknesses come readily to mind: his failure to build a political 
base of his own and lack of active work among or even contact with workers 
and peasants after 1936; his attachment and subservience to Gandhi which 
was strengthened by his fear of being ‘lonely’ or isolated politically; his 
refusal to form a socialist group or join hands with existing oncs or organise 
In any form radical activity outside the Congress framework; the weakness 
of the left outside the Congress;'** his utter neglect of organization even 
within the Congress. Psychologically, his leftism of 1933-36 was in part the 
product of political frustration arising out of the defeat and demoralization 
of the Civil Disobedience Movement. The excitement of elections, the 
whirlwind country-wide campaigns, the guidance of the party and Congress 
ministries, the involvement with China and Spain and the coming war all 
gave him a psychological boost and lifted him from the slough of depression 
and ‘desolation’ as also leftist preoccupations. In other words, G. D. Birla 
and other capitalists had perhaps evaluated him as well as he himself had 
been able to do in his 4 utobiography. 

. At the same time, there is no doubt that the capitalist strategy of nursing 
him, opposing him, and, above all, of supporting the right-wing in the 
Congress also played an important role in first containing him and then 
moulding him so that by 1947 the capitalist class was ready to accept him 
as the Prime Minister of independent India and to cooperate with him in 
the task of building up its economy along the capitalist path. 
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on Civilisation and Culture 


D. P. CHATTOPADHYAYA 


Conceptual Preliminaries 
Tue twin concepts of civilisation and culture are often used but not easy 
to define. One way of understanding and explicating these two concepts is 
to trace their etymological meanings. Civilisation is a state of civil society. 
And a civil socicty is marked by various institutions, means and mechanisms 
of life and living. Human institutions are of various kinds, social, political 
and economic. It is true that there is no hard and fast line of distinction 
between different kinds of institutions. A study in depth of facts and fictions 
or beliefs inter-relating different institutions 


and sustaining them as integral 
parts of a whole dynamic complex makes us aware of what culture really is. 
The metaphor of cultivation or agriculture is not quite irrelevant to a pre 
liminary understanding of the nature of culture. Unless we scratch the surface 
of our institutions and dig deep into the sour 


ces and forces which support 
them, we do not know what really are they and cannot follow adequately 


their changing patterns of functioning, survival and modification. 
i contrast it from a 


Another way of explicating of what civilisation is is to 
state of society often critically characterised as barbarism. Civilisation and. 
barbarism are relative terms. So the line of distinction is drawn between the 
two changes from age to age. Peoples of settled civilisation generally develop 
superior complexity and supercilious attitude towards the nomadic peoples. 
For example; the Helenic and Roman people had an unmitigated contempt 
for the Barbarians, Goths and Vandals. But it is a well-known fact that in 
running warfare the settled peoples of "superior" civilisation are no match 
for their nomadic counterparts. Attila the Hun, Chengis Khan and Taimur 
proved this truth repeatedly and very convincingly. In respect of war, an 
important institution of civilisation, the so-called Barbaric peoples demon- 
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strated time and again their superiority over the so-called more civilised 
peoples equipped with better technology. It is not necessarily the material 
means and mechanisms, including technology, of civilisation which impart 
strength to a group of people. The relatively less perceptible aspect of human 
living, art, science and other intellectual achievements collectively designated 
as culture, is also a factor to reckon with. 

Different thinkers have used different principles for identification and 
classification of culture. Some have tried to correlate culture with religious 
spirit. Religion is their classificatory principle. Some others have been main- 
taining that the character of culture is determined by that of class and the 
latter in turn by the economic mode of production. There were still others to 
defend the view that culture is to be classified following some psychological 
principles. Whether “religious spirit” and “psychological principles” are 
themselves autonomous or derivative is itself a matter of controversy between 
thinkers of different persuasions. Sri Aurobindo follows psychological prin- 
ciples in characterising and classifying cultures. Material forms of civilisation, 
modes of production, types of Government and administration and the like, 
are, according to him, determined from within by the dominant psychologi- 
cal disposition of the age. In The Human Cycle he traces the development 
of the human mind in general and its changing character-traits, correlating 
them with appropriate institutional expressions. Means and mechanisms of 
civilisation and forms of culture are on ultimate analysis found to be cast in 
the moulds of human psychology. The inner history of the development of 
human mind supporting and sustaining different types of civilisation and 
culture is more helpful than anything else in explaining external forms of 
our life and living. - 

Sri Aurobindo's concept of culture is essentially spiritual and compre- 
hensive. It includes both the inner psychology and outer sociology of human 
life and its environment, There is also a teleological trend of perfection 
underlying every human culture. Some social anthropologists, especially the 

merican ones, use the term culture in an all-comprehensive sense. Culture 
comprehends all aspects of social life, language and communication, modes 
of production and distribution, religion and morals and different forms of 
art, sclence and technology. 

Culture has been conceived by some as a value-neutral and by others 
as a value-loaded Concept. In sociology and anthropology culture is generally 
used as a value-neutral concept. It is true that ethics and religion figure 
prominently in the works of sociology and anthropology. But the approach 
there is positive and descriptive, Description of ethical or religious practices 
any evaluation point of view. : 
ean that culture has no value connotation at 
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all. When we say of a man “he is perfectly cultured” or “he is urbane and 
sophisticated” or “he is crude and rustic’, each of these concepts has, may 
be somewhat indefinite, value significance of its own. In this context culture 
is a body of norms and standards of perfection. In the scale of perfection 
human actions and dispositions are arranged in a graded manner. In the face 
of diverse usages of the concept of culture it would be wrong to suggest that 
there is only one correct view about it and the rest is indefensible. 


I 


What Sustuin and What Destroy Civilisation and Culture 


Sri Aurobindo delineates the concepts of culture and civilisation both 
diachronically or dynamically and synchronically or in the still frame of 
time. He thinks that through the different phases of the human cycle we are 
moving towards a definite goal, perfect end. Obviously all people of a parti- 
cular phase of the human cycle cannot be of identical, or even similar, dis- 
position. Diversity in unity is in the nature of all things and beings. Indivi- 
duals being free as they are cannot be uniformly shaped or influenced by 
their contemporary civilisation and. culture. It cannot be truly said of every 
modern man that he is more civilised and cultured than his primitive fore- 
father. Environed by modern civilisation and culture man is always free nol 


to be influenced by his attending circumstances. So “a primitive man 1n 


modern society" is not a contradiction in terms. What I am saying now is 
more a matter of exception than of general principle. All things being 
equal, environment of modern civilisation is much more helpful than that 
of primitive society in shaping and developing the personality of man. One 
can live contrary to the spirit of his time. But that does not negate the fact 
that the common run of mankind is influenced very much by the spirit of 
their time. ; 

Because of his mind, mental will and symbolic power, man is not tied 
down to his own and nature’s physical part of the existence. He can turn 
his mind on to its own workings and also to their physical and vital condi- 
tions. It is the faculty of free and intelligent will which is said to have enabled 
man to be civilised, to disengage himself from his material and vital condi- 
tions of living and growing, and to explore some possibilities of wider and 
deeper organisation. Man alone is symbolic and creative animal. Although 
human action is occasioned by some objective instance and directed towards 
some objective or objectified goal, the object is not to be over-emphasised, 
for that objectivity is transformed by our intelligent will-power into its own 
image. In other words, the subjective and symbolic powers of our reason 
impart a new character to what objectively influences and encourages our 
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mental functions. The essence of freedom of action or creative freedom con- 
sists not so much in removing external constraint as in assimilating and 
internalising them. The alchemy of assimilation and internalisation is a 
matter of experience and cultivation and not of demonstration. Rational will- 
power is of utmost importance in securing freedom for us, freedom from 
external pressures and fleeting impulses of the moment. The institutions and 
organisations of society are essentially expressive of our stable rational dis- 
positions. ‘They may be emotionally and impulsively enjoyed and exploited 
but in that case sooner or later they turn out to be useless form. Their good 
and beauty start disappearing. Social institutions should not be built up on 
the basis of fixed and cold reasoning either. For in that case they stifle the 
possibilities of human development in different directions. The human soul 
gets completely out of touch with the “feel” of social life. This formalistical 
drift of modern society is evident especially in its cultural sphere, in arts, 
painting and sculpture. 

The deep secret of the mental being is yet unknown to a man as a race, 
It is on the realisation of this deep secret that, Sri Aurobindo believes, a 
higher culture could be established. This higher culture is essentially an 
inner culture and spiritual in character. The man in the street is still pre 
dominantly vital. Instinct of possession is his dominant characteristic. If 
not otherwise regulated or controlled, natural drift of his mind is towards 
possessive individualism. Of course this does not mean the re-appearance of 
crude materialism and old barbarism. The materialist and the barbarian 
identify the self with the body and the physical life. In the earliest period of 
the human cycle this complete identification was indeed a necessity. For it 

-alone and alone could afford the common ground of human unity. That 
period is long over. 

Modern materialism or barbarism, is considerably different from the 
old one. The new findings of natural and life sciences have discovered a new 
horizon before man. He has now good ground and strong reason to believe 
that the physical veil of nature more conceals than expresses the true and 
inner nature of reality. The physical nature separates man from man. It 1$ 
only in the social space man finds a common ground to meet and to be united 
with fellow human beings. Underlying our social meeting ground or commu- 
nity there is a spiritual unity. Man must first know his true self and through 
the self the said unity. And that knowledge would be the basis of the richest 
and durable human unity. 

Sri Aurobindo draws a line of distinction between the message of the 
sages, "know thyself” and the message of the thinker, “educate thyself”. Self- 
knowledge is a difficult and serious proposition. Self-education is an important 
Proposition. Anything serious and difficult is generally avoided these days. 
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The common man is generally interested to get something done either by 
machine or by others and not in doing it himself. Lack of self knowledge is 
the main reason why the modern man in the modern society is becoming in- 
creasingly dependent on others and as a result of which the sphere and 
importance of State activities are steadily increasing. 

Self-education is next best to self-knowledge. And man has opted for it. 
Education means “recognition by the race that the mind and not the life 
and the body are the man and that without the development of the mind he 
does not possess his true manhood”. Quite in keeping with the demand of 
the time-spirit our aim of education has been defined rather superficially. 
It primarily takes care of “intelligence and mental capacity and knowledge 
of the world and things” and only secondarily and imperfectly gives some 
moral training and develops the aesthetic faculties. Modern education lays 
emphasis more on capacity and utility and less on duty and refinement. 
Unless and until the vitalistic over-emphasis of the practical aspect of every- 
thing human is not regulated, tempered and refined by some superior forces 
of inner culture, the present drift is sure to persist. 

Sri Aurobindo thinks that modern industrial age is in a way returning 
to and developing in a different way the old Hellenic ideal. Our pragmatism 
is thinly quoted by conventional ethics and aesthetics. Moreover, this culture 
has no deeper foundation to support it. It is an elite culture confined to a 
very thin layer of population and has no deep root in the life of the people. 
Rightly understood, culture is not a thing only of outer life, a mere elegance 
and ornament. Similarly, one might say, civilisation is not a mere state of 
civil society concerned only with the physical: and vital aspects of man’s 
living. An ornamental or a superficial culture dies a natural death, since it 
cannot draw its nourishment from the deeper reaches of the human mi d 
and the life of the people at large. In support of his contention Sri Aurobindo 
refers to the ancient history of Greece and Rome. E 

“The old Hellenic or Graeco-Roman civilisation perished, among 
other reasons, because it only imperfectly generalised culture in its 
own. society and was surrounded by huge masses of humanity who 
were still possessed by the barbarian habit of mind. Civilisation 
can never be safe so long as. confining the cultured mentality to a 
small minority, it nourishes in its bosom a tremendous mass of igno- 
rance, a multitude, a proletariat. Either knowledge must enlarge itself 
from above or be always in danger of submergence by the ignorant 


night from below. Still more must it be unsafe, if it allows enormous 


numbers of men to exist outside its pale uninformed by its light, full 
of the natural vigour of the barbarian, who may atany moment seize 
upon the physical weapons of the civilised without undergoing an 
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intellectual transformation by their culture. The Graeco-Roman 
culture perished from within and from without, from without by the 
floods of Teutonic barbarism, from within by the loss of its vitality. 

Decay and death of civilisation and culture may be prevented by science 
and technology. People always try to defend their civilisation with the help 
of weapons. By resisting external aggression a culture can certainly save itself 
and survive for some time at least. Culture needs some inner nourishment 
as well. Sri Aurobindo says that science enables civilised races to defend 
themselves and their culture. Unless the less civilised races take the education 
in science and technology and appropriately equip themselves with their 
practical applications they are always at a disadvantage in war against the 
more civilised ones. This general truth has to be accepted with some quali- 
fication. Before the invention of ballistics and guns the outcome of war used 
to be determined primarily by the number and quality of the fighting people. 
Even now the man behind the gun is said to be more important than the 
gun itself. Of course in the event of unthinkable nuclear warfare the role 
of man is bound to be very negligible. It is very curious to note that what 
man produces at his technological best makes himself almost irrelevant in 
its practical use or application. Unless it is appropriately controlled by 
education, man’s own creation will definitely overtake him. This is one of 
the inherent paradoxes of the modern industrial and technological 
civilisation. 

A good system of education does not give man only that sort of power 
which has use-value but also that sort of power which enables him to regulate 
and control himself. Science is not to be valued only for its practical use. 
It has a truth-value of its own, irrespective of its practical and technological 
consequences, Knowledge has a charm of its own. At least in some cases 
knowledge is an end itself, giving us a comprehension and vision of reality 
accompanied’ by a unique sense of satisfaction. 


; Aggressiveness or militancy is no proof of the soundness of a culture. 
It is just the opposite. 


III 
Two Cultures : Ethical and Aesthetic 


The pursuit of the mental life for its own sake is what Sri Aurobindo 
calls culture. To reach the mental plane man has to pass through some other 
planes of existence in the course of evolution. The vital plane provides the 
base of barbarism which may be taken as the latest hour of the night before 
the bursting of the dawn of civilisation. The mental plane has two sides, 
the vital-mental and the active-mental. The former is predominantly expres- 
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sive of the subjective direction of the social evolution although with the 
objective as its occasion and the latter of the objective direction of the social 
evolution although subjection as its occasion. If the subjective direction of 
the mental being loses its objective orientation, its degeneration into a sort 
of egoism is inevitable. If, on the other hand, the objective direction is sub- 
jectrvely regulated by the intimacy and authenticity of knowledge, it tends 
to be a purposeless movement of endless journey. 

It is the tension and conflict between the subjective knowledge and 
intention and objective needs and demands that kindle the ethical and the 
aesthetic being in the man. ‘The best possible balance between the two that 
man the rational animal can achieve by exercise of his dynamic power of 
intelligent will, the buddhi, is bound to be unsteady and imperfect. 

To Sri Aurobindo’s mind, Hellenism is the paradigm of aesthetic culture 
and Hebraism of ethical culture. There is undoubtedly a lot of difference 
between different forms of ethical culture. But they are found to exhibit 
some common features like emphasis on will-power, importance of character, 
self-mastery and self-discipline. Sparta, Republican Rome before its being 
Graecised and Puritan England are some of the notable forms of ethical 
culture. The Puritan culture of England was more religious than ethical in 
its orientation. In spite of its emphasis on culture of conduct it gradually 
degenerated into a sort of “bourgeois respectability” and “Philistinism pure 
and simple” in the 19th century. 

I do not know whether Sri Aurobindo had any acquaintance with Max 
Weber’s The Protestant Ethic and the Spirit of Capitalism, the German 
original of which Die protestantische Ethik und der Geist des Kapitalismus 
was published in the years 1904-5, more than a decade before Sri Aurobindo's 
own work on the subject, The Human Gycle (1916-18) published in Arya. 
Max Weber also traces the spirit of capitalism to the Protestant ethic. 

The capitalist society, all said and done, makes man primarily money- 
minded and of acquisitive habit. The capitalist’s typical moral attitudes are 
all coloured with utilitarianism. To him honesty is useful because it assures 
credit. Punctuality, industry and frugality are virtues because they pay. But 
these unpleasant and ugly aspects of capitalism obviously needs some ethico- 
religious justifications. Calvinism in the continent and Puritanism 1n 
England provided this much needed justification. Some such patently crude 
characteristics of capitalism as selfishness and unscrupulousness cannot be 
defended against all norms of traditional ethics without some ethical maxims 
and religious sanctions. ‘ 

Weber points out that the most important opponent with which the 
spirit of capitalism has had to struggle is tradition. For its self-establishment 
the spirit of capitalism has no other alternative but to fight the spirit of 
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traditionalism, to protest against it. The Protestant ethic has a dual role to 
play, negative and positive. Negatively speaking, it points out the typical, 
conventional and obsolete characters of the contemporary culture as an un- 
critical extension of the traditional culture. Positively speaking, it proposes 
to give new meaning and content to the traditional concepts of ethics and 
religion and with some definite, modern and utilitarian ends in view. The 
apology of capitalism must rationalise and try to defend the obviously in- 
defensible practices connected with the pursuit of self-interests, money- 
making and wealth acquisition. By the early twentieth century, when Weber 
was writing his book the individualistic political, legal and economic insti- 
tutions became so well-established that capitalism needed no longer the 
support of any religion and ethics.? 

It is very interesting to note how the apologist for capitalism makes 
virtues out of necessities. The capitalist needs the worker to work hard and 
wants to exploit him more so that he may make more profit. To lend an 
ethical sanction and religious justification to his profit motive he glorifies 
work. He quotes scriptures and authorities, “work is worship"; “waste of 
time is sin"; “sociability, idle talk, luxury, more sleeps than what is necessary 
for health are all absolutely morally condemnable" and so on. He rejects the 
life of contemplation as valueless and admires that of hard work, leading to 
money-making, as an ethical calling fulfilling God's desire.’ Besides, ascetic 
Importance is attached to “fixed calling" as an ethical justification of the 
modern specialised division of labour. Acquisition of wealth is not at all 
condemned unless it encourages idleness and sinful enjoyment of life or it 
turns out to be inconsistent with the practice of “work is worship". Acquisi- 
tive activity is justified by tagging it to the advisability of limited consump- 
tion. Limited consumption implies accumulation of capital through ascetic 
compulsion to save.t One can thus easily multiply the instances how the 
underlying implications of the ascetic maxims of English Puritanism account 
for the origin and spirit of capitalism. Puritanism has been rightly charac- 
terised as English Hebraism. And it is no accident that the Jewish com- 
munity, given scope and opportunity, has shown exceptional success in the 
capitalist enterprises, i 
, From this we must not conclude that Jewish people have not excelled 
in other spheres of life. Social generalisations are always of limited character. 
In fact contrary forces interplay in every society and in every age. The 
environment of Puritanism, for instance, did not prevent the rise of a unique 
genius like Rembrandt, It is true that Puritan tolerates artistic pursuits 
but he always insists on their means-value, means leading to the glorification 


and expression of God in all Works of man. He allows man to acquire goods 
only as a trustee of God. 
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Weber observes: 

“This worldly Protestant asceticism. ... acted powerfully against 
the spontaneous enjoyment of possessions; it restricted consumption, 
especially of luxuries. On the other hand, it had the psychological 
effect of freeing the acquisition of goods from the inhibitions of tradi- 
tionalistic ethics. It broke the bonds of the impulse of acquisition in 
that it not only legalised it, but . . . looked upon it as directly willed 
by God"? 

Thinkers are not unanimous on the point whether culture is a unifying 
or differentiating force. Rightly understood, religious culture, based on some 
or other form of monotheism, should be or lead to a universal culture. But 
historical facts do not confirm this expectation or conjecture. Catholic 
culture, for instance, is not as tolerant as its name might suggest. Nor the 
Protestant culture has always lived up to its protestant profession. Often it 
has been found to be an ally of political conservativism and economic status- 
quoism. Further, one might point out, Hinduism has allowed rigid and irra- 
tional stratification within its fold despite the fact that of all well-known 
religions it is least institutionalised. 

‘These days when we are being constantly told of the inevitable class 
character of culture, it is really refreshing to remember Mathew Arnold’s 
view that the role of culture is essentially unifying. And it is said to be the 
meeting point of all classes. What culture requires for its development is an 
ordered state of society. It is on this ground that Arnold contrasts culture to 
anarchy. Sri Aurobindo's classification of culture resembles very much 
Arnold’s. Arnold says, culture is a study of perfection.’ Culture may be purely 
scientific, scientific, or ethical. His own preference is for the latter, i.e., ethical 
culture. Culture gives light and sweetness. The men of culture are social 
and sociable by disposition. They try to remove from society whatever 1s 
dark in it and thus to humanise it more and more by disseminating sound 
ideas and by preaching and practising noble ideals. A good society must be 
a free society otherwise it cannot be an ethical society. Freedom is essential 
for the attainment of perfection. It is granted that so long the individual 
stands low in the scale of perfection, the State cannot grant unrestricted 
freedom to the citizen. If the State authority is weakened and society remains 
divided into the Barbarians, the Philistines and the Populace, anarchy is 
unavoidable. Anarchy is the main enemy of culture. Culture is the meeting 
point of all the three classes. Hence the necessity of authority and it should 
be based on right reason and fine spirit. f 

In spite of their different class attitudes, the Barbarians (the aristocratic 
class), the Philistines (the middle class) and the Populace (the poor class) 
may be united by the universal human spirit and on the common meeting 
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ground of culture. Culturally they may be united but not politically. For 
the representatives of the different classes are obliged to please their respec- 
tive electorate’s natural humours and taste for the bathos. The Barbarian 
culture means, among other things, the care for the body and all manly ex- 
ercises, high spirit, choice, manners, prowess and distinguished bearing. The 
Barbarian culture is almost entirely external and decorative. ‘The Philistines 
have little or no liking for sweetness and light. They want a grand mechani- 
cal life, worldly splendour, security, power, pleasure, simulated morality and 
pretended religion. Their morality is superficial and religiosity simulated. 
The Populace want the liberty of behaving as they like, marching and 
meeting where they like and crying and breaking what they like. 

It is clear that Arnold is not in favour of any of these cultures. His classi- 
fication is very clear-cut but may not be entirely correct. To make out his 
own points on culture he highlights and even dramatises the negative features 
of the Barbarian, Philistine and popular or mass cultures. It is not necessarily 
true that all Barbarian cultures are superficial and decorative in character. 
The identity of what we call Barbarian culture is often misconstrued by us. 
An alien culture, especially when it is primitive, is taken to be and charac- 
terised as barbarian. Our "modern" orientation or too much pre-occupation 
with our own culture is responsible for taking as barbarian other alien or 
little known cultures. This is a typical and fallacious attitude of the positivist 
mind. A man shut up in windowless culture can hardly be expected to be 
fair to a culture to which he is a stranger and for which he has no sympathy. 
Sympathetic understanding is a primary requisite to do away with defects 
and danger of cultural lag or distance. Secondly, the use of the term Philistine 
is value-loaded and expressive of a critical attitude. It is undoubtedly true 
that mechanical, material and hedonic are some of very appropriate words 
necessary for the description of contemporary bourgeois culture. But it 
would be an over-simplification to suggest that there is nothing subtle, 
sophisticated or sweet in this culture. In fact, vigour, fastness and adaptabi- 
lity are some of the most remarkable characteristics of it. Perhaps the most 
baneful effect of bourgeois culture is selfishness. Its accent on the ethics of 
success leads to acceptance or rejection of everything in terms of end-value 
Hn total disregard of means-value. This exposes the inner paradox of bour: 
geois culture. To get to his end what a man has to initially forget is the end 
itself and not the means leading to it. This is the quintessence of Niskama 
Dharma. Finally, one cannot fail to notice Arnold’s unsympathetic descrip- 
tion of the culture of the Populace or proletarian culture. It is rather 
simplistic to suggest that the proletarian masses do not know what to do with 
the liberty, or that they cry and break whatever they like. Their lack of edu 
cation does not take away what experience imparts them. They know what 
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they lack and what they need, Over-impressed by our own culture and lack 
of reflective consciousness of the factors influencing our own cultural evalua- 
tion. we fail to assess other cultures, especially their value components, 
aesthetic and ethical, in their proper perspective. We often forget that the 
nicest flowers of our culture might appear quite absurd, ridiculous or 
inelegant in the eye of people of different but quite comparable cultures. It 
is not easy to get over the attending epistemic difficulties of cultural rela- 
tivity. Universal culture might provide a mere notional solution of the 
problem. But it is a quite different proposition to live and breathe a universal 
culture. 

Arnold's clear-cut classification of cultures is descriptively inadequate. 
The three types of culture he speaks of are primarily to be taken as ideal types 
rather than description of specific cultures. What is true of Arnold's classifi: 
cation is true also of Sri Aurobindo's. Sri Aurobindo speaks of a supra-rational 
and universal spiritual culture which connects and provides essential unity 
of all cultures. Arnold speaks of some exceptional human beings who belong 
to none of the above-mentioned class-cultures, but who by virtue of their 
general human spirit understand the problems of all other classes and success- 
fully try to solve and co-ordinate them. Curiously enough, Arnold charac- 
terises these children of light and sweetness as aliens. In practice, ideal types 
turn out to be of two broad forms, Hebraism and Hellenism, “the governing 
idea of Hellenism is spontaneity of consciousness; that of Hebraism strictness 
of consciousness."* 

The leading ideas of Hebraism are self-control, discipline, uniformity 
and morality. Arnold and Sri Aurobindo are in complete agreement in their 
characterisation of this rigorous culture. The rigours of this culture cannot 
be said to be always consistent with the aims and actions of the individual 
or the aggregate. We know of many individuals of the business community 
in our society who apparently live a very austere life but do not hesitate to 
exploit or even to endanger the health of others to satisfy their lust for 
money. Behavioural austerity and profit-motive may well co-exist in the 
Hebraic human character. The question is whether this co-existence can be 
peaceful and permanent without deforming the intended Hebraic character 
itself, 


One may pertinently observe here that distortion of Hebraism by itself 


is not a valid criticism of this form of culture. Nonetheless it has to be admit- 
lar concept of culture 1s to be 


ted that the validity or otherwise of a particu i 

primarily determined by its historical development and application and not 
in terms of its internal coherence or abstract theoretical plausibility. The 
history of imperialism and its defenders, for instance, frequently refer to 
Hebraism and argue that foreign domination is not meant for exploitation 


549 


HISTORY AND SOCIETY 


but for liberation of the backward countries from poverty and ignorance. It 
is interesting to note that almost all imperial nations invoke ideology and 
ethics in justification of their aggression and domination. They aim at inter. 
nal discipline and external expansion. Any expansion that is not animated 
by the spirit of love and co-operation is bound to rely more on physical force 
than on ethical persuasion foc its continuance. 

Any discipline that is imposed on man without being consented to by 
him may serve some dying cause but not without disturbing the natural 
development of his character. One-sided emphasis on discipline of character 
cannot give man the abiding delight of living. The rigours of Spartan and 
disciplined Hebraic culture and Kantian morals take away the sweetness of 
life. Sri Aurobindo observes, the man of ethical culture “tends to distrust art 
and the aesthetic sense as something lax and emollient, something in its 
nature undisciplined and by its attractive appeals to the passions and emo: 
tions destructive of a high and strict self-control.” In the early Republican 
Rome every measure was taken to repel the Hellenic influence on the Roman 
people because of its alleged corrupting character. Similarly Sparta did not 
allow an iota of aesthetic culture to grow within its realm except only in the 
form of martial music and poetry. Rigorous ethical culture entertains and 
encourages many customs and practices which, by every test, should be con- 
demned as cruel or immoral and impedes the development of the gentler 
and more delicate side of moral character and conduct. The delight of living 
demands freedom of living, growing and perfecting all human faculties, good 
and beautiful. “The human mind needs to think, feel, enjoy, expand; expan- 
sion is its very nature and restriction is only useful to it in so far as it helps 
to study, guide and strengthen its expansion." 

‘The main determining forces of aesthetic culture are beauty, enjoyment 
and freedom. T'he most pure form of this culture was found in the Athenes 
of Chidias and Sophocles. A refined aesthetic sense suffused art, music, drama, 
poetry, sculpture and architecture of the time.. The philosophical ideas of 
the contemporary thinkers have earned a proverbial importance for their 
aimlessness. ‘They lacked in steadiness. The Sophoclean Athenes is known 
for its tepid, conventional and customary morality and superficial religion 
characterised by its pleasant rites and festivals, artistic creation and aesthetic 
enjoyment. It was an age of beauty but without any character and stability. 
It is this urge of the human mind to expand without being steady and with- 
out assuming a character accounts for its rather quick decline within a cen 
tury. The form of beauty overran its content and the art of rhetorical persua 
sion carried away man from his feeling for and of truth." The structure 
of an aesthetical culture without an ethical foundation, without commitment 
to truth and justice, is bound to be unstable. 
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The reaction of the subsequent thinkers and artists against this brief 
and glorious period of ancient Greece is very interesting and instructive to 
note. Sri Aurobindo observes, “Plato... felt himself obliged first to censure 
and then to banish the poets from his. ideal polity”. One might controvert 
whether Plato really intended to exclude Fine Arts from his Republic. But 
his strictures against aimless aesthetic culture and his approval of a virile 
culture are unmistakable. Dunning emphasises this point when he writes: 

“The apriori and idealising method of Plato's political philoso- 
phy does not conceal even from the casual reader the intimate relation 
between the doctrines enunciated and the currents of practical Greek 
politics. It does not require the explicit eulogy of Sparta which several 
times occurs to reveal that the Peloponnesian state and the system she 
represents constitute the model from which the philosopher draws 
his inspiration.” ™ 

The inadequacy and unsatisfactoriness of what follows in practice from 
an one-sided aesthetic culture deeply impressed the contemporary thinkers 
and they were trying to find a way out and draw a blue-print along the line. 
This view is clearly confirmed by ‘Toynbee also. 

“In adapting the Spartan system to their own ideas they (the 
Athenian post-war philosophers) sought to improve upon it m two 
ways: first by working it out to its logical extremes and, secondly, by 
the imposition of a sovereign intellectual caste (Plato’s "Guardians"), 
in the likeness of the Athenian philosophers [austere rationalists] 
themselves, upon the Spartiate military caste, which is to be taught 
to play a second fiddle in the Utopian orchestra." ? 

The aesthetic view of life needs a solid basis of well-formed character for 
its establishment and acceptance. Otherwise the cult of beauty which depends 
entirely on spontaneity and has no definite character of its own gradually 
loses its sense of direction and turns out to be blind or aimless. Similarly the 
religion without any spiritual foundation and of the superficial aesthetic type 
tends to degenerate into corruption. Sri Aurobindo refers to Italy of the 
Renaissance as a clear example of the insufficiency of the aesthetic view of 
life. Action, Hallam, Michelet, Voltaire and Burckhardt, among others, 
regard Renaissance as pre-eminently a revival of classical rationalism. Sri 
Aurobindo rejects this view. According to him, this is not correct at least iu 
the case of its birthplace, Italy. When Russell says, “the long centuries of 
ascetism were forgotten in riot of art, poetry and pleasure", we find a con- 
firmation of Sri Aurobindo's view of the Renaissance. The riotous culture of 
beauty opened wide the door of the revival of learning, philosophical and 
scientific. But the aesthetic culture of the period was so completely devoid of 
the ethical impulse and content that it was deeply resented and strongly 
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protested against. The voice of resentment and protest was raised first from 
Italy itself by Savonarala, a Florentian friar, but found morc organised ex- 
pression in the ethical minded Teutonic nations, This provided the back- 
ground to Reformation. Italy could not get back her own national character 
until Mazzini supplemented her aesthetic culture by the revival of a new 
impulse of will, self-discipline and self-mastery. 

‘The creation of a higher culture than the aesthetic and ethical ones 
demands their true integration. The creative initiative should come from 
intelligent will, the will that has an eye to see and see through, the will that 
has nourished but not captivated by the sense of good or beauty. Man alone 
has that unique faculty of reason and rational will which enables him to 
integrate the purposes of the ethical impulse and the potentialities of the 
aesthetic emotion both in our inner and outer life. Sri Aurobindo finds in 
the Reformation of Europe a vindication of the freedom of the religious 
mind. It was an insurgence not so much of the reason but of the moral 
instinct and its ethical need. The task of organising the revolt against the 
dogmatic religious mind was left to Science. The Reformation marked the 
end of dogmatism and only the beginning of rationalism but not its establish- 
ment. Its dominant orientation was more ethical and religious than rational 
and aesthetic. Truth and right were the key words of the age. ‘The spirit of 
the age found wonderful expression in Erasmus and Luther. y 

Aesthetic impulse should be given a character and ethical one a direction 
and beauteous form if they are to be of durable type and lasting value. ‘The 
autonomy of willing and feeling faculties should not be taken as a justifica 
tion for rejecting the claim of reason to provide them a clearer and self- 
conscious idea of their objective. Except reason the other two faculties of 
mind are said to be engrossed in themselves and when any of them seizes 
hold of man it carries him away straight in that way without affording him 
at all the freedom and opportunity to realise the rationality of the means and 
the value of the goal. A settled habit of feeling, which is not quite conscious 
of the qualities of the felt, is not by itself of much significance. The same 
perhaps may be said of a blindly settled habit of willing. If we will and 
persist in willing something just under the pressure of the past experience 
and without being cognitively persuaded of the rightness or goodness of the 
object of will, our will is devoid of any ethical content. All human faculties 
have their own law and logic, but it is not possible for every man to discover 
them individually and clearly. Sri Aurobindo thinks that feeling or willing 
cannot co-ordinate the different functions of the human mind. The nature 
and result of mental activities make it abundantly clear that mind does 


act in a co-ordinated way. The task of co-ordination has been attributed to 
reason. 


SRI AUROBINDO AND THE MARXIST 


The role of reason is to undo the miseffects of functional exclusiveness of 
feeling and willing and to enable them to be reflective and through reflection 
co-operative between themselves. Reason is credited with a unique power. 
Remaining faithful to its own law and logic it may simultaneously attend, 
understand and co-ordinate the movements of feeling and willing. At the 
intervention of reason, feeling and willing are released from their immediacy 
and then they can reflect on their own content and objective. 

‘This line of Sri Aurobindo's analysis of the human mind and its faculties 
and functions remind one of Kant and his followers. T. H. Green, for 
example, says, “the determination of will by reason ..-. which constitutes 
moral freedom or autonomy must mean its determination by an object which 
a person willing, in virtue of his reason, presents to himself, that object con- 
sisting in the realisation of an idea of perfection in and by himself.’ Similarly 
one might explicate aesthetic autonomy in terms of man’s realisation of an 
idea of harmony or a beauteous form in and by himself. In so far as Sri 
Aurobindo is concerned the exclusiveness of the mental faculties is confined 
to the superficial sense-mind, the empirical mind. The deeper reaches of the 
human mind are spiritually integrated and know no line of sharp demarca- 


tion in between themselves. 


IV 


Two Cultures : Transcendental and Hedonic 


Man may use reason for its own sake, for disinterested pursuit of know- 


ledge which gives him freedom, delight and intellectual culture and power. 
Rational will has a direction and a capacity to organise Or constitute by 
appropriate actions the object and aim of its will. In fact all human institu- 
tions in some way or other answer our persistent and rational will. Obviously, 
its converse is not true. All that we need and will cannot be realised by us 
because of our limited actual capacity. In its free formulations of ideals, 
reason tends to soar high above the actual and limiting conditions of our life 
and society. Reason has both speculative and practical functional dimensions. 
It has both analytic powers, sorting, sifting and classifying the objects of 
experience, and synthetic powers, organising and systematising the unit- 
objects of experience. In spite of its sense-inclination, reason of the empirical 
mind can work at abstract and theoretical levels. In our ordinary level of 
existence reason is an extraordinary power. 
“Reason is science, it is conscious art, it is invention. It is observa- 
tion and can seize and arrange truth of facts; it is speculation and can 
extricate and forecast truth of potentiality. It is the idea and its ful- 
filment, the ideal and its bringing to fruition. It can look through the 
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immediate appearance and unveil the hidden truths observed in it. It 
is the servant and yet the master of all utilities; and it can, putting 
away all utilities, seek disinterestedly truth for its own sake and by 
finding it reveal a whole world of new possible utilities. Therefore 
it is a sovereign power by which man has become. possessed of himself, 
student and master of his own force, the godhead or which the other 
godheads in him have leaned for help in their ascent; it has been the 
Prometheus of the mythical parable, the helper, the instructor, elevat- 
ing friends, civiliser of mankind.” 

Sri Aurobindo’s understanding of the role of reason has two aspects in it, 
what reason is and what reason should be. In its positive role, reason is a 
co-ordinator of other faculties of the human mind. But it can achieve some- 
thing more in the light of the spirit. It has both a discursive function and 
also a unifying one. When rationalists like Spinoza characterise reason as a 
non-competitive and universal good they obviously highlight the universal 
function of reason. Reason is neither an entity nor a substance. It is whatever 
it is in and through the being and doing of man. A society cannot be rational 
on its own account. Its rationality or otherwise depends upon the functional 
quality of the mind of the concerned human beings. Reason may act as à 
disinterested power surveying and unifying the different functions of the 
mind without being involved in their limiting and differentiating grooves. 
But often, as we all know, reason works under the strong forces of the 
physical-vital life. 

It is the second aspect of reason's functioning that is emphasised by 
empiricists. David Hume, for instance, says, "when I give preference to one 
set of arguments above another, I do nothing but decide from my fecling 
concerning the superiority of their influence." If reason is defined in this 
infra-rational and emotive way, then rational good cannot commend itself 
for universal acceptance. According to the empiricist, that object is good 
the contemplation of which evokes an emotional approval towards it in most 
men. Emotions of approval are said to be caused by what is immediately 
pleasant either to us or to some other men and what is useful in the sense 
that they must be ultimately and indirectly productive of pleasure either to 
us or to some other men. f 

Sri Aurobindo does not deny this positive role or correct description of 
what reason ordinarily does as a matter of fact. But he refuses to accept that 
this is all what reason is capable of doing and achieving. Positive reason per- 
forms an instrumental role and is subject to the narrow and egoistic limita- 
tions of the sense-mind. Reason may be given a different orientation, spiritual 
orientation. The spiritual mind is all-inclusive or integral, gives free play 
to the activity of reason and functions of the sense-mind, and directs them 
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to the unity of the individual and society. According to Sri Aurobindo, it 
is “the nodus of the persistent individual and persistent aggregate life”. 

Sri Aurobindo is aware that the spiritualism has often been mistaken and 
criticised as a sort of transcendentalism, metaphysical denial of the sense 
world. In the name of religion and spirituality, as we had occasion to refer 
before, poverty has been practically confirmed, austerity glorified and cx- 
ploitation indirectly justified. Many pro-Marxist thinkers, who are other- 
wise very critical of philosophical empiricism and ethical emotivism, have 
particularly attacked this interpretation of spiritualism. Whether this inter- 
pretation is a correct interpretation or an intended one is of course a different 
question. 

This sort of transcendental spiritualism gives rise to what Herbert 
Marcuse calls "affirmative culture”. The spiritual good is just opposed to 
the material good elevated somewhere beyond the reach of human senses. 
Epistemological dualism between sense and reason corresponds to ethical 
dualism between material good and spiritual good. Spiritual good cannot be 
known by the sense-mind. We need a sort of rational insight, a third eye, 
to know what is spiritually good, good for ever and good for all. : 

"By affirmative culture is meant that culture of the bourgeois 
epoch which led in the course of its own development to the segregation 
from civilization of the mental and spiritual world as an independent 
realm of value that is also considered superior to civilization. Its deci- 
sive characteristic is the assertion of a universally obligatory, eternally 
better and more valuable world that must be unconditionally affirmed: 
a world essentially different from the factual world of the : daily 
struggle for existence, yet realizable by every individual for himself 
‘from within’, without any transformation of the state of fact. It is 
only in this culture that value which elevates them above the everyday 
sphere. Their reception becomes an act of celebration and exaltation. 

The pro-Marxist thinks that bourgeois culture suffers from an anxiety 
complex. This culture conceals the unpleasant and ugly conditions of social 
life. Defenders of this culture extol some abstract values, ethical and 
aesthetic, unrelated to the material conditions of life. In order to justify this 
rootless view of culture they have to develop an elaborate speculative system. 
Spiri tual man, intuitive knowledge, self-evident theory of truth, permanence 
in change, beauty underlying the ugly freedom within bondage are some of 
the main elements of the system. To beautify the soul man 1s asked to 
forget his bodily misery. To be good he is asked to cultivate and realise the 
virtues of poverty and austerity. The constraints of the mode of production 
and distribution of the capitalist system force a man to be lonely or atomic 
purely as a matter of fact. “Factual loneliness is sub-limited to metaphysical 
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loneliness and, as such, is accorded the entire aura and rapture of inner 
plenitude alongside external poverty.” 

The pro-Marxist critique of bourgeois culture is understandable and to 
a certain extent acceptable to Sri Aurobindo. But the narrow connotation 
of spiritualism attacked by the Marxist is not what Sri Aurobindo proposed 
to defend, In fact he in his own way scathingly criticises bourgeois civilisa- 
tion and culture. In The Two Negations: The Materialist Denial and the 
Refusal of the Ascetic” of The Life Divine Sri Aurobindo argues that the 
materialist denial of the beyond and the spiritualist rejection of the transient 
are two untenable extremes. As a corrective to ascetism he recommends 
materialism, materialism with a difference. It brings us nearer to the intricate 
operation of the forces of physical nature and enables us to discover the 
laws underlying the chaotic multiplicity of the physical things. Materialism 
is self-corrective. Its own progress makes it conscious of its own inadequacy. 
Falliblism of science is indication of the limitation of science and also of the 
scientist’s awareness of the same. 

From the materialist’s mistake one must not conclude that the 
transcendentalist is right in denying the importance of what is transient and 
worldly. The superficial or the positivistic affirmation of physical realities is 
a negation of supra-physical realities. The reason is very simple. Sri Auro- 
bindo observes, the glimpses of supra-physical realities acquired by positt- 
vistic methods are "still crude and defective". This materialistic denial or 
positivistic affirmation is not the last word in man's quest for deeper truth 
and higher reality. Sri Aurobindo speaks of subtle senses witnessing physical 
facts beyond the range of corporcal organs. m 

While we must avoid the pitfall of the materialist denial of the spit- 
tual range of reality, Sri Aurobindo warns us, we cannot afford to ally our- 
selves with the revolt of spirit against the material world, the world of sense 
perception. 

"It is this revolt of Spirit against Matter that for two thousand 
years, since Buddhism disturbed the balance of the old Aryan world, 
has dominated increasingly the Indian mind ... all have lived in the 
shadow of the great Refusal and the final end of life for all is the garb 
of the ascetic . . . renunciation the sole path of knowledge, acceptation 
of physical life the act of the ignorant, cessation from birth the right 
use of the human birth, the call of the Spirit, the recoil from 
Matter." 

; , Marcuse's criticism of the affirmative culture rests on a superficial appre 
ciation of the spiritual culture. From Sri Aurobindo's point of view positivis- 
tic affirmation is not the only possible or even the right sort of affirmation. 
"We seck indeed a larger and completer affirmation." ‘This affirmation 15 
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essentially spiritual in character. Spirituality does not flourish in the void. 
It is based on the material conditions of life, on the power and joy of life. 
Stupendous vitality, prolific creativity and material abundance are the ranges 
which the spiritual mind conquers. The spiritual mentality is the founda- 
tion of Indian culture and civilisation. It rejects no part of human life, vital 
or intellectual. On the contrary, it affirms both the joy of life and exploration 
of reason. “It is a great error to suppose that spirituality flourishes best in 
an impoverished soil with the life half-killed and the intellect discouraged 
and intimidated.” Sri Aurobindo is unmistakably for an integral spiritual 
culture which is opulent in vitality and opulent in intellectuality. He notes 
in the ancient Indian spirit a strong intellectuality which is “at once austere 
and rich, robust and minute, powerful and delicate, massive in principle 
and curious in detail”. In The Foundations of Indian Culture Sri Aurobindo 
shows with a plethora of examples drawn from the history of Indian art, 
literature and polity that the Indian spirit has wonderfully harmonised 
vitality and intellectuality on its broad and sure foundation. 

The broad and deeper interpretation of Indian culture offered by Sri 
Aurobindo should not lead one to believe that it has been accepted and 
practised in the correct way. The metaphysical bias dominated the Indian 
mind. That does not mean that we or our forefathers were quite oblivious 
of the importance of Kama, sense-life, or Artha, economic life. But since the 
transcendental attitude, a resultant of the metaphysical bias, got the better of 
other attitudes of life, the typical Indian mind started looking down upon 
the pursuits of pleasure and money. In the order of values sacrifice, tolera- 
tion and austerity have been rated higher over the values like enjoyment and 
acquisition. It is not that Hedonic tradition is unknown to the Indian culture 
or that sense pleasure has always been dubbed as a natural quality of bodily 
sensation devoid of any ethical content. The basic point of Hedonism and 
utilitarianism has been conceded and this concession has been grudging, 
more factual and less evaluative in character. Necessity and utility are matters 
of fact and not of values. The metaphysical bias and transcendental logic 
succeeded in abstracting the order of value from that of fact, product from 
the process, extolling the former in isolation from the latter. 

A degenerate form of a culture should not be singled out for the purpose 
of criticism. In the context of Indian culture it has been repeatedly argued 
that its practical aspect or behavioural exterior should not be taken too 
seriously. To understand it properly one is often advised to get into its soul, 
spiritual ingoings and depth. This advice is well taken by the sympathetic 
critic. But even then the question remains whether the identity of a culture 
is to be found only in its spiritual depth in total disregard of its material 
forms and behavioural manifestations. 
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In fairness to Sri Aurobindo it has to be clearly admitted that he has 
closely looked into this question. Notwithstanding his metaphysical bias he 
tries to discover and demonstrate a continuous thread between spiritual 
ingoings and material outgoings of Indian culture. He is not one of those 
superficial philosophers of Indian culture who is easily vulnerable to the 
Marxist criticism, as echoed by Marcuse, for instance, that abstraction of the 
spiritual from the material and glorification of the former at the expense of 
the latter are the requirements of the feudal and bourgeois modes of produc- 
tion and exploitation. In fact Sri Aurobindo does not resort to abstractionist 
strategy. One might say, his is an integrationist strategy. He proposes to 
integrate the two aspects of culture, the outer and the inner, and, what is 
more interesting to note, in reality they are integrated. The question of 
integration comes up in a big way before us only because the interest and 
attention of the sense-mind are almost exclusively confined to what is outer 
and easily perceptible. Once man developes his inlook, he ceases to be satis- 
fied with what is furnished by his senses and starts making use of his powerful 
intuitive capacity, he discovers a new world, a larger and richer world than 
he is ordinarily conscious of. Sri Aurobindo refuses to accept the dualism 
between fact and value. He rejects utilitarianism in its classical form, but 
is quite persuaded of its relevance in life. 

“Utility is a fundamental principle of existence and all fundamental 
principles of existence are in the end one; therefore it is true that 
the highest good is also the highest utility .. . Good, not utility, must 
be the principle and standard of good, otherwise we fall into the 
hands of that dangerous pretender expediency whose whole method 
is alien to the ethical...'There is only one safe rule for the ethical 
man, to stick to his principle of good, his instinct for good, his intur 
tion of good and to govern by that his conduct.” 

In terms of spiritual intuition Sri Aurobindo proposes to integrate the 
inner and the outer life of man. To ensure their integration and prevent 
clash between them man has to free himself from his servile subjection to 
the sense-mind and disengage the intellect from its function of turning pas- 
sions and instincts into ethical ideals. In other words, the intellect is not to 
be used to rationalise what is infra-rational. On the contrary, it has to discover 
the rationale underlying human passions, emotions and instincts. Man can 
do it only when he is guided by spiritual power and light. This power is nof 
something alien to our own nature and this light is not to be borrowed 
from a different world. Social existence, daily life and thousand other 
small and big pre-occupations of man do not in any way stand on his way 
to realise the unity between his inner being and his outer environment 
In fact, the reflective man does not quite know where his being ends and 
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environment starts. Being may be alienated from its root-reference and objec- 
tified by abstract reasoning, and environment incorporated and assimilated 
by intuitive consciousness within the being. The line of demarcation between 
the two cannot be clearly drawn and maintained. The dialectic of being and 
environment, man and nature, effects increased integration between the two. 
This correct perspective is not clear before the sense-mind. Pull of instinct, 
drive of emotion and turmoil of passion provide him a juxtaposed picture 
of man and environment. Unless man’s intellect is calmed and illumined by 
spiritual power and light, he cannot quite see how natural stimulations and 
social connections could present him a lavish and manifold opportunity to 
discover and express the deeper reaches and higher heights of his being. 
The spiritual standpoint enables him to realise that his so-called material 
environment and social situation are in different ways constitutive of his own 
being. This also opens up before him a new dimension of relationship be- 
tween himself and otherselves. The relation between the subjective and the 
objective is re-discovered at a deeper level where the subjective is a door-way 
to the objective and the objective a field of freedom for the subjective. With- 
out a creative and dynamic integration between the two an ethical society 
and an ethical culture cannot be established and maintained. 

For otherwise moral values, unsustained by live and creative intentions, 
would tend to degenerate into dead conventions. Norms turn out to be mere 
forms. This is a typical symptom of the typal-conventional age. Strongly under 
the influence of this age human reason is unable to grasp the true meaning 
of Good. Good is an indefinable quality of the object of human desire, Intut- 
tionists like Moore and Ross maintain that this quality is there in the very 
nature of the object and not attributed to it by the human mind. Sri 
Aurobindo thinks that basic values like Good and Beauty are not creation of 
man. Sense-mind perceives them as pleasant and useful. Spiritual mind can 
apperceive them as Good, Right, Beauty and Just. But their existence or sub- 
sistence is said to be both eternal and historical, subjective and objective at 
the same time. Values are expressed but not exhausted in time-process. Their 
time-forms may be eroded, distorted and worn out. But their locus is eternal. 
It is impossible for the ordinary human mind to follow the relation between 
the historical forms and expressions of the basic values and their eternal locus. 
It has been claimed that the spiritual mind is not subject to this limitation 
and disability. j $ 

Every culture has a career of its own and it can be studied for theoreti- 
cal or analytical purposes independently of the life of the concerned people. 
But in fact traits and qualities of the individual human beings are ultimate 
constituents and determinants of the character of a particular culture. For 
classificatory purpose we diferentiate ethical culture from aesthetic culture. 
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Every culture has multiple value commitments reflective of the different 
aspects and intentions of the basic human nature. Because of its dominant 
ethical bias a particular culture is characterised as ethical. That obviously 
does not mean that it lacks in aesthetic orientation. The same is true of an 
aesthetic culture as well. Man is the basic unit of society and therefore his 
intention and action cannot but somehow be reflected in his cultural 
environment. 

The search for beauty and the search for good are native to human 
nature. The object of search is real independent of him and his intention 
is to realise it. The denial of this position results in committing the hedonistic 
fallacy, viz. to define good in terms of utility and beauty in terms of pleasure. 
It is well known that some virtues, love of knowledge e.g., have no apparent 
use-value. Similarly, one might point out, the tragic sense of life far from: be- 
ing pleasant is marked by a sort of drawing painfulness, melancholic beauty, 
but its aesthetic value is undeniable. Morality and beauty of a society depend 
upon the development and strength of the ethical aesthetic traits of the con- 
cerned individuals. I say “development and strength” because the origin of 
these two sentiments are there in the very roots of our life. Aesthetic enjoy- 
ment and ethical satisfaction work almost as instincts of human nature. Both 
inour ethical and aesthetic pursuits the role of reason is intermediary or 
tertiary. It discerns, corrects, enlightens and points out the deficiencies and 
the crudities of our ethical and aesthetic instincts and impulses and tries to 
lay down certain criteria and norms to improve and purify our conduct and 
appreciation by superior taste and valid knowledge. “A complete and uni- 
versal appreciation of beauty and the making entirely beautiful our whole 
life and being must surely be a necessary character of the perfect individual 
and the perfect society.’ 

The common denominator of all basic values, good, beauty and truth, 
is harmony. Whether it is a work of art or right conduct or a true statement 
it must satisfy certain rules of harmony and must reject elements of incom- 
patibility. Even when elements of apparent incompatibility are admitted, 
they are admitted deliberately to heighten a particular intended effect of 
unity or harmony. "Beauty is the mutual adaptation of the several factors in 
an occasion of experience." It would be wrong to believe that the products 
of aesthetic imagination are not subject to any law or criterion. The very 
possibility of aesthetic judgement is indicative of the law-governed character 
of aesthetic process and product. I speak of process in addition to products 
because, I know, little reflection would show that even aesthetic appreciation 
admits of gradation and valuation. It is in this context one has to realise 
the importance of the Kantian concept of the free lawfulness of beauty- 
Artist’s imagination is not licensed for flight from reality or truth, His frec- 
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dom of imagination has its inner compulsion or regulation. Without triviali- 
sing the concept of truth one has to understand how the artist is faithful or 


true to his acsthetic experience and what prevents him to express something 
n occasion a given 


else within a time-frame. “The work of art which on a give 
d by him not merely because he can create it but 


artist creates is... create 
because he must.””? Occasion and expression of aesthetic experience are 


bound to be harmonious. Similarly it might be pointed out how harmony 
between (sentential) appearance and (referential) reality defines or accounts 
for truth. à 

'The harmony which is capable of being apprehended and expressed by 


reason is said to be of the formal type and therefore superficial. The search 


for beauty and good which is native to and originates from instinct and 


impulse cannot be carried forward by reason beyond a certain extent. Since 
involvement of reason prevents it from having the fuller picture of truth and 


dearer vision of beauty, the richer harmony of the elements of the object 
of experience, desire and delight is not revealed! tothe eye: of reason. ]t is 
highest role of creation 


for this fact that Aurobindo assigns to the spirit the 
and disinterested enjoyment of beauty. The spirit is also the deepest fountain 
and the best knower of what is good. In The Future Poetry he argues that 
mental and vital interest, pleasure, pain of thought, life and action “is not 
the source of aesthetic creation or delight. Reason provides only an insuffi- 
cient perception and “harmony that exist between our internal selves and 
our external experience". It cannot sufficiently purify and tranquillize our 
emotions and feelings. Consequently it cannot be the source of poetry or any 
other form of expression of aesthetic experience. 

“That source, when we know better the secrets of our being, turns out 


to be the spiritual self with its diviner consciousness and knowledge, 


happier fountains of power, inalienable delight of existence. The 
he joy of this self 


cultures that were able directly or indirectly to feel t : 
and spirit, got into the very strain of their aesthesis the touch of its 
delight, its Ananda, and this touch was the secret of the generalised 
instinct for beauty which has been denied to a later mind limited by 


intellectual activity, practical utility and the externals of life: we 
have to go for it to exceptional individuals gifted with a finer strain, 
nd has yet to be 


but the wide-spread aesthetic instinct has been lost a 
recovered for the common. mind and recognised once more as a part 
of human perfection as indispensable as intellectual knowledge and at 
least as necessary to happiness as vital well-being." . 
Sri Aurobindo anticipates the objection against the spirit as the source 
of aesthetic creativity. For, it may be alleged, the spirit cannot possibly 
perform the role of reason. The main complaint against the spiritual mind is 
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that it cannot perform some of the functions like criticism, discrimination 
and comparison which reason can. Sri Aurobindo rejects this complaint and 
thinks that the spiritual mind may well take up the functions of the rational 
mind and perform them “with power, light and insight greater and surer 
than the power and light of the intellectual judgement in its widest scope”. 
The intellect excels in giving us faithful information about the form of 
beauty, the superficial or exterior truth of things. Its sense-aided penetration 
“into the substance of the beautiful is never very significant and profound. It 
is only the spirit of beauty in us that may come in contact with both the form 
and the spirit, svarūpa and svabhava of the beautiful and give expression of 
the form that is truly expressive of its spirit. The classical art because of 
spiritual inspiration highlighted what is universal and true in the spirit of 
the real. The romantic art, on the other hand, did much with the individual 
expression of what is striking. Both the classical and the romantic art are 
interested in portraying the universal in a subdued fashion, i.e., putting it 
into the background. While the former is more concerned with the spirit, 
the latter with its content. The primary concern of the modern art is the 
form or rather the deformity of objects of experience and desire. 3 
"In truth all great art has carried in it both a classical and a romantic 
as well as a realistic element, —understanding realism in the sense of 
the prominent bringing out of the external truth of things, not the 
perverse inverted romanticism of the “real” which brings into exag- 
gerated prominence the ugly, common or morbid and puts that 
forward as the whole truth of life.” 


Sociology and Psychology of Civilisation and Culture : Two Views 


What Sri Aurobindo criticises as “the perverse inverted romanticism of 
the ‘real’ ” has been vigorously defended by many modern anti-romantic 
thinkers, both Marxist and non-Marxist realist. Their main contention 
against the "idealist-romantic" approach is that it ignores the real state of 
affairs simply because it does not conform to their value commitment or nor- 
mative objective. Values and ideals are no doubt very important in shaping 
human life and destiny. But if material conditions of existence persist in their 
present ugly and unpleasant forms, idealistic overtones of ethical culture and 
aesthetic culture would sound more as a mockery than depiction of the truth 
of life. The world of the artist cannot be altogether different from the actual 
world he lives in. ‘The “autonomy of art” or “art for the sake of art” is a uto- 
pian slogan, says the realist. This, if not something more, is confirmed by the 
Marxist when he says, art is not only a product of social life but in turn has 
a reverse effect on it. This effect may be progressive or reactionary, depending 
on the class character of the artist in question. The realist or the Marxist is 
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not against such immortal characters as Shakespeare's Lady Macbeth or 
Gogol's Khlestakov. Their evil role does not diminish or take away their 
artistic significance. By depicting such characters the creative artist brings 
to the focus the importance of struggle against evil and social injustice. The 
Marxist’s main allegation against bourgeois aesthetics is that it singles out 
the beautiful as the only object of art. This narrow view of aesthetics attempts 


to keep art away from criticism of the bourgeois society, its ugliness, vulgarity 


and exploitation. 

‘To the Marxist, "the artist is only a special kind of man of action . . - 
art is not an end but a colour of an act”, The artist cannot afford to be 
indifferent to the social conditions of his time. Like the bourgeois artist he 
also tries to carve harmony or order out of conflicting social elements. But 
unlike his bourgeois counterpart he has always a social end in view while 
engaged in his artistic contemplation and action. The Marxist says, “Our 
own position about beauty is this: whenever the effective elements in socially 
known things show social ordering, there we have beauty, there alone we 
have beauty."?* Here the important terms to be noted are “effective elements” 
and “socially known”. A man may know as an individual being; he may also 
know as a member of a class. In the second case of knowing, knowledge is 
said to be more authentic and representative. Knowledge may be taken.as an 
end in itself also as a means to or plan of action. When "social knowledge" is 
of no “effect”, the order it discovers is of little aesthetic consequence. The 
Marxist speaks of socialist realism as distinguished from other types of 
realism. He is strongly in favour of use of art as an instrument of social 
transformation. The real and objective situation of life and the aspirations 
of the people must find their expression in the works of the artist. It 1s 
admitted that the poetry of Goethe or Tagore, the music of Beethoven or 
Tchaikovsky or Bade Ghulam Ali, the paintings of Raphael or Ravi Verma, 
may satisfy aesthetic taste of different generations at different times. This is 
explained in terms of the fact that the artist’s depiction of reality has two 
aspects in it, objective truth and subjective vision. Because of his vision the 
artist can penetrate deep into the nature of reality and depict it in some 
artistic forms which do not lose their appeal and value in later epochs or to 
other societies. Every society, while it retains the individuality of its own, 
shares many experiences, experiences of exploitation and struggle, for inst- 
ance, with other people of other times and societies. Moreover, the Marxist 
claims that the great works of art of the past are somehow found to be directed 
against the powers of evil and injustice, against conservative and reactionary 
influences and expressive of their national and popular character." It is to be 
noted that the Marxist has definite value commitments. He is not interested 


in mere description of the material and other conditions of social existence. 
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Man's knowledge of his environment and of his own self must somchow be of 
some use-value in bringing about a progressive transformation of his social 
environment and for the betterment of the exploited class. Therefore socialist 
realism is not to be confused with a sort of popular positivism. The Marxist 
is also conscious of his obligation to explain the universal appeal of the 
masterpicces of art transcending the place and time of their creation. Whether 
this explanation is acceptable or not is a different question. The socially 
conscious artist cannot indefinitely conceal his class identity and value 
preference?" And as a result of that his work is also subject to the demand 
for class partisanship. Appreciation and criticism of art and artist cannot be 
uniform and universally acceptable. 

Socialist realism is not inconsistent with value-commitment. The 
socialist realist is certainly in favour of a scientific approach to sociology of 
values, aesthetic and ethical. He rejects the claim of the non-socialist realist 
who thinks that valwes are facts of a different order. The controversy over the 
possibility of value-free sociology is an old one that has not yet lost its im- 
portance and relevance. The Marxist is undoubtedly opposed to that form 
of aesthetic culture which highlights the beautiful in total disregard of what 
is not beautiful but tragically true and that form of ethical culture which 
talks only about the duty of the working class and precious little about its 
rights and privileges. But that does not mean that he is a pro-naturalist or 
positivist in the sense that he is free from any value-commitment or positive 
ideology. 

The Marxist shares Fourier’s critique of four false and deceptive sciences, 
‘moralism’, ‘politics’, 'economism' and ‘metaphysics’. By moralism Fourier 
and Marx mean the pre-scientific repressive or ascetic methods of controlling 
the passions and emotions of men. Suppression of passion cannot be in itself 
à duty or virtue. Passion is to be studied and properly utilised. In the name 
of suppression of passion people often resort to pretension, hypocrisy and 
falsehood. Kant has also been accused of rigourism and totally neglecting the 
Importance of passions, emotions and self-interest in human life. The Marxist 
is in favour of real satisfaction and not imaginary satisfaction of human pas- 
sions. His accent on the necessity of co-ordinating one's passions and desires 
with those of the rest of his class puts restraints on Hedonic impulses and 
excesses of man. But he is certainly against rigourism and asceticism. Man 
cannot certainly develop the full potentiality of his personality unless his 
body and its social needs are accorded due recognition by the economic and 
moral life of the society. All-round development of human beings demands 
a socialist system of production and distribution entailing social justice. 

In principle this position is unexceptionable. Sri Aurobindo points out 
the practical inadequacy of this “objective view of life". Our life, both indi- 
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vidual and social, may be shaped from two different, but not necessarily con- 
flicting, points of view, the subjective and the objective. Most thinkers, 
including Marx and Sri Aurobindo, agree that freedom and perfection of 
man are twin objectives of culture and progress. ‘They also more or less agree 
on the necessity of trying to realise this objective following two yelated 
methods, internal and external. Man cannot be ideally shaped exclusively 
relying on external techniques of planning and regulating his material con- 
ditions of existence. Nor can he possibly attain and develop his higher human 
potentialities only by removing his internal or psychological shortcoming and 
failings. The difference between the thinkers regarding freedom and perfec- 
tion is mainly a question of primacy of method and not of method itself. 

While Marx attaches primacy to the objective method, Sri Aurobindo 
does so to the subjective one. The latter's main criticism against the objective 
view of life is that it prescribes a law for human development which lies out- 
side the human being itself. Even if this law is discovered or determined by 
the reason and accepted or enforced by the individual will, it is unable to 
make justice to the endless intricacy, complexity and creativity of the human 
nature. The law or even the analogy of true human freedom cannot be found 
or discovered in the outer world. Freedom is both a cognitive and conative 
capacity to master “a mass of colliding results, a whirl of potential energy" 
and to bring about "some supreme order and some yet unrealised harmony” 
out of them. Under the spell of objectivity human reason tries to conform to 
some external standards or criteria and therefore it excels more in systematis- 
ing than in creating or innovating. Sri Aurobindo rejects the pragmatic or 
practical obligation of the artist as it is ordinarily understood. For it restricts 
his creative freedom. Thé artist must endeavour 10 see and depict human life 
and nature for their own sake and in their own characteristic truth and 
beauty. And then when spiritual insight takes him deep into the nature of 
things, he discovers the known things under a new and unknown light and 
“sees in common things parable of deep things and analogies of divinity”. 
Sri Aurobindo reminds one of Carlyle and Ruskin. Carlyle speaks of the 
wonder discovered by the artist's eye in the normal things. Ruskin says, 
acsthesis. a perceptive content of art, is in end a theoria, a spiritual behold- 
ing." Sri Aurobindo sums up the position of spiritual-subjectivist aesthetic 
when he says “Genius, the true creator, is always supra-rational in its nature 
and in its instruments". 

Also in the field of ethics Sri Aurobindo is against objectivism and ra- 


tionalism as specially defined by him. His main criticism against reason, as 
we had occasion to note before, is that it can systematise only those elements 
of our experience and life which have their ratios. Some Philosophers say, 


unless our sense-manifold is ordered in space and time understanding cannot 
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transform them into object of knowledge. Here knowledge means rational 
discursive knowledge. In other words, a sense content to be transformed into 
an object of knowledge needs some prior ordering or formation in space-time 
co-ordinate. The spirit is not subject to this limitation of the field of operation 
of reason. Even where the ratios are not there in the elements of sense- 
experience the spirit can work and harmonise them all. On ultimate analysis 
the character of our society and civilisation and the quality of human life in 
it depend on the instrument and means used in shaping them. What is shap- 
ed by human reason is subject to the limitations of human reason. Reason is 
said to be just incapable of correctly informing man of his destiny. Busy in 
striking a working balance between thc conflicting and compctitive forces 
unleashed by different human beings, different decision-units, human reason 
is unconscious of the aim of the whole dynamism. Only the objective half of 
the social life receives its attention. And in the inadequate light of it man 
makes a half-conscious attempt to solve the riddles of life. It would be in- 
correct to think that "reason as the governor of life" has not brought about a 
tremendous transformation in human history. Most of the things we are 
proud of today are the gifts of reason. The foundation of modern civilisation 
is “practical reason or science’. One would again note here that Sri 
Aurobindo is using the term “practical reason" in his own way and not in its 
well-known ethical context. One could also perhaps point out that science 
should not be taken as a synonym of practical reason for there are several 
purely theoretical sciences. Besides, it has to be remembered that, scientific 
knowledge may quite plausibly be taken as a disinterested pursuit of know- 
ledge. Simply because a particular mode of knowledge has or could possibly 
have some practical application it should not be characterised as essen- 
tially practical. It may be pointed out that even the “useless” fine arts could 
be used or exploited for practical and commercial purposes. 

However, the main point of Sri Aurobindo remains, namely the practical 
use of reason rather than its power to discover truth is being almost exclu- 
sively highlighted these days. When human consciousness is sense-bound in 
most of its movements and workings, practical orientation of reason is bound 
to produce and glorify a set of egoistic and vitalistic values. And that produces 
vitalistic and pragmatic civilisation and culture. Modern man has all the 
apparatus of civilisation around him which could not be cven dreamt of by 
his forefathers. But he is not civilised within. He is obsessed by the means, 
mechanisms and techniques of civilisation, almost pressed under them. 
Modern man, in Sri Aurobindo’s language, is an economic barbarian, “who 
mistakes the vital being for the self and accepts its satisfaction as the first aim 
of life”. He has all the pretensions of culture, borrowed and conventional 
culture, but left to himself he is not cultured within. In the place of old 
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physical barbarian we have today the economic barbarian. He worships two 
Gods, Life and Practical Reason. His first motive of life is individualistic and 
that gives him an egocentric view of the world. Under this influence every- 
thing appears to him as means of his satisfaction, possession, acquisition and 
reproduction. The total upshot is a narrow form of possessive individualism 
marked with acquisitive tendency. Practical reason or science is known for 
its generalising tendency. But the life-forces are found to be more persistent 
than the rational ones. To counteract the resulting excesses of individualism, 
practical reason is being progressively used to develop a collectivistic or Co- 
operative tendency. Attempts are being made to subordinate individual 
egoes to this collectivistic tendency with a view to minimising clash and con- 
flicts between them and maximising satisfaction of the primary impulses of 
life. This civilisation is a matter only for the vital part of the human being. 
Its size and super-structure are becoming too heavy and paraphernalia too 
many to be supported by the narrow and unedified vital foundation of our 
life. ‘Therefore one fears that it might collapse under its own mass, mola ruet 
sua. Its accompanying culture is also a mere intellectual pabulum, a matter 
of exterior life, means to beautify only its visible parts, but has no inner 
beauty and character of its own. ‘This is a commercial civilisation and this 
is a commercial culture. 

“The accumulation of wealth and more wealth, the adding of posses: 
sions to possessions, opulence; show, pleasure, a cumbersome inartistic 
luxury, a plethora of conveniences, life devoid of beauty and nobility, 
religion vulgarised or coldly formalised, politics and government 
turned into a trade and profession, enjoyment itself made a business, 
this is commercialism "^" 


Commercial civilisation on the basis of industrialisation had its origin in 
the West. It has been crticised from various points of view and by such widely 
different thinkers as Marx, Sri Aurobindo, Oswald Spengler, Arnold Toynbee 
and Pitirin Sorokin. The common denominator of their criticisms is “cash 
nexus” which now dominates almost all types of human relationships. Every- 
thing, every work, every value, is being commercialised. It is no wonder the 
ideas and ideals of utilitarianism, pragmatism and instrumentalism have 
found favour with a wide segment of thinkers. Some of their reaction, 
Spengler's e.g., to this commercial civilisation has been tragic and pessimistic. 
Sorokin and Sri Aurobindo, though hopeful of the future of the mankind 
primarily because of their spiritual-metaphysical faith, are highly critical of 
the crudities and deformities of this “Sensate” or Vaishya civilisation. Sorokin 
characterises modern culture as Sensate culture and finds it in the grip of a 


fearful crisis. 
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“Every important aspect of life, organisation, and culture of Western 
society is included in the crisis. Its body and mind are sick and there 
is hardly a spot on its body which is not sore, nor any nervous fibre 
which functions soundly . . . We are seemingly between two epochs: 
the dying Sensate culture of our magnificent yesterday and the 
coming Ideational culture of the creative tomorrow. We are living, 
thinking and acting at the end of a brilliant six-hundred-year-old 
Sensate day. The oblique rays of the sun still illumine the glory of the 
passing epoch. But the light is fading, and in the deepening shadows 
it becomes more and more difficult to see clearly and to orient our- 
selves safely in the confusion of the twilight. The night of the transi 
tory period begins to loom before us . . . with its nightmares, fright- 
ening shadows, and heart-rending horrors. Beyond it, however, the 
dawn of a new great Ideational culture is probably waiting to greet 
the men of the future"?! 

Sorokin's description of the dying Sensate culture is undoubtedly very 
touching, but one wonders whether its dark side has not been rather exag. 
gerated. Also the hope that future will be better and brighter almost as a 
matter of course sounds a bit wishful. His hope, he claims, is based on the 
evolving and improving nature of man. He refers approvingly to Vivekananda 
and Sri Aurobindo in his book Reconstruction of Man. The reconstructed 
man, the spiritual man, will provide the foundation of what Sorokin calls 
Ideational culture. Like Sorokin, Sri Aurobindo also speaks of the necessity 
of spiritual transformation. “The secret of the transformation lies in the 
transference of our. centre of living to a higher consciousness . . . upward 
transference of our will to be." These conditions are primarily subjective and 
individual in character. Sri Aurobindo pointedly emphasises the concept of 
spiritual subjectivism, distinguishing it clearly from vital or intellectual 
subjectivism. The first essential condition for the coming of spiritual age 15 
the growth of subjective idea of life, the idea of the soul, powers and possi- 
bilities, its expression and the creation of a true, beautiful and helpful en 
vironment. Subjective age is only the first step towards a spiritual age. og 
individual will undoubtedly be the focal point of the subjective age. There 
must be at the same time a communal mind to receive and propagate its light 
and power. The task of spiritualising the communal mind is not at all cau 
The method of short-circuit, ignoring the needs of our material and vital 
existence, must not be resorted to. Sri Aurobindo says, “This was one princi- 
pal reason of the failure of past attempts to spiritualise mankind . . - TE 
endeavoured to spiritualise at once the material man by a sort of rapic 
miracle." A spiritualist society has to be first deserved and then gradually 
achieved. Sri Aurobindo has a fairly clear idea of what a spiritual society 
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would be like. Its sociology would treat the individuals not as units of a 
social problem but as suffering souls willing to be free and to grow. The aim 
of its economics would be to give each man the highest possible freedom and 
joy of work according to his own nature and ability and not to create a huge 
machine of production. Its politics would discourage the cult of State forcing 
the individual to worship the State as his god and his larger self. All these 
conditions can be fulfilled only when a society like its spiritual individuals 
would live not in the ego but in its spirit. “The spirit is unity. a conscious 
and diversified oneness.” 

When a society can discover its spiritual foundation and power only then 
on it a durable civilisation and a sound culture can be developed. Whatever 
might be the ultimate nature of the foundation of civilisation and culture, 
there is hardly any difference between the materialist and the spiritualist 
regarding the contribution made by civilisation and the aim of culture. 
Broadly speaking, civilisation and culture are for making man more free and 
more perfect. Perfection and freedom have no limit. In other words, human 
progress, both ethically and aesthetically, is boundless. Optimistic and moral 
orientations are common to Marx’s and Sri Aurobindo's thinking. Popper 
says, "Marx's condemnation of capitalism is fundamentally a moral condem- 
nation," Sri Aurobindo says, "Our idealism is always the most rightly 
human thing in us." 

But one must remember that there is no law of progress or that this 
development does not take place as a matter of course. Progress and develop- 
ment made hitherto by human civilisations and cultures might exhibit on 


analysis and interpretation some general tendencies, but from that it would 


be wrong to think that our progress is inevitable. The doctrines of inevitabi- 
in shaping 


lity, religious and profane, belittle the role of the human agency 1 1 
the course of civilisation and in imparting a character to culture. The entire 
world of values is considerably impoverished by these indefensible doctrines. 

Regarding the relative primacy of civilisation and culture the defenders 


of spiritualism and materialism, Sri Aurobindo and Marx, for example, have 
expressed their fundamental difference. Marx says, civilisation, the material 


conditions of life, provides the foundation stone or infrastructure of culture. 


Sri Aurobindo, on the other hand, thinks that culture, the consciousness- 
components of life, is the basis of choice and construction of the material as- 
by Maclver when he 


pects of civilisation. Somewhat similar view is expressed 
: à pera ed » 
says, “culture is what we are and civilisation 1s what we use", and the former 


is "the animating and creating spirit" of the latter. In this context one feels 


tempted to recall Marx's criticism of Hegelian dialectic claiming that he has 


put matter-consciousness relation upside down. It is rather native and trite 
to think that Hegel did not realise that matter influences consciousness OY 
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that he wanted to make history rest and walk on head, i.e., consciousness. 
Similarly, it would be rather jejune to suggest, as it has been by Merleau- 
Ponty e.g., that Marx wanted to make history think by feet, i.e., by matter. 
In fact Marx repeatedly speaks of interaction between matter and conscious- 
ness and the rcverse effect of the superstructure, the products of conscious- 
ness, on the infrastructure, the material conditions of consciousness. Sri 
Aurobindo also speaks of the twin movements of ascent and descent between 
the material base of consciousness and the more evolved and higher levels 
of consciousness. 


However, the similarity between them on some points should not make 


us blind to their fundamental difference. Their accounts of social dynamics 


are different. 'Their value-schedules are different. Also they differ on how to 
establish a just and beautiful society and to realise the ideal of human unity. 
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Science and Contemporary Philosophy 
of Science in India 


DALE RIEPE 


Introduction 


MucH important scientific activity took place in India before the British 
Raj. O. P. Jaggi has given us an account of scientific and technological deve- 
lopment in India from the time of the vedic literature. 

Just prior to the British arrival, Sewai Jai Singh constructed a number 
of observatories in the eighteenth century and sent emissaries to all parts of 
the world before he embarked on the tasks of compiling Zij-Muhammed 
Shehi, his treatise on astronomy. One emissary brought back tables of Walter 
de la Hire, but the works of Copernicus, Galileo, and Newton were over- 
looked as was the telescope.’ 

The Madrasa at Calcutta was founded by Governor-General Warren 
Hastings in 1781 and the Hindu College at Banaras in 1791, with little or 
no emphasis placed upon science. But by 1882 there were three institutions 
for medicine and three for engineering in India. Out of a total of 16,000 
students in 1892, there were 1,950 students studying law, 800 medicine, and 
500 engineering. The first science department at Baroda College of the 
University of Bombay was established in 1881, while the first science depart- 
ment at Calcutta University was begun in 1915. Elsewhere there wasa school 
for surveying, established in Madras in 1793, and a Trigonometrical Survey 
of the Peninsula of India begun in 1800. In 1788 Botanical Gardens were 
founded in Calcutta, followed by the Botanical Survey of India the next 
year. Despite these salutary beginnings, it is only necessary to compare the 
development of Japanese science during the same period to realize graphi- 
cally how little science was being pursued in an advanced civilization 
prevented by circumstances from coming out of its medieval sloth or prevent- 
ed by the indifference and outright opposition of the British. The Meijt 
government of 1868 controlled the unprecedented (before socialism) develop- 
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ment of Japanese science and technology since there was so little capital ie 
private hands. This did noc prevent the Zaibatsu from being encouraged, bat 
that is another sory. The Japanese experience in the development of scienee 
is markedly different from the Indian for such reasons as that Japan's ruling 
the challenge of Western technology as if it were a matter of life 
and death. Once it had decided upon a plan, Japan never quit until it had 
mastered science and technology. to be brought about by enormous expendi 
tures on education, until then unique in history.’ The diffusence of India's 
ruling«class was a major problem for Indian development, even if that clas 
had agreed that science and technology were of the greatest. immediate ins 
wince The spiritualistic soothsaying of the Hindu and Muslim revives 
could have been ignored, but was not, to the constant detriment of Indias 
scientific development. Then, as today, the ruling« lass finds it convenient, 
as E. M. S. Namboodiripad has documented many times, to make political 
alliance with reaction and obscurantism even if the country should suffer 
thereby. Nevertheless, Japan and India did have some common characteristics 
during the first period of modern scientific development, including popula 
tion explosion, resistance to agricultural rationalization, slowness of the 
worker to effectively adopt t ical inventions such as power, resivamor 
to standardization required by Capitalist production, and inadequate ware 
housing facilities! I am not recommending that the worker should have 
reacted otherwise. Th the light of what he knew, his fect dragging peg 
was perfectly rational. In comparing the Indian with the Japanese, t 
Japanese proved superior in centralization, combining large with small 
scale production, controlling raw materials coming in from abroad, compact 
ness of land communication, uniformity of cultural patterns, the existence 
of one . India had the disadvantage of British Rule, but the advat 
tages of a railway system, a large body of skilled workmen, and above 
all, enormous natural resources. 

One of the first notable Indian scientists before Independence was 
Haffkine, a student of Pasteur at the end of the nineteenth. century, who 
rcr sue e vaccine and established the laboratory in Bombay which 
later into the Institute which today bears his name. Agriculture 
research began in 1905 in Bihar, but industrial research was not established 


, Founded in Calcutta in 1784, the first learned socicty devoted largely 
to science was the Royal Asiatic Society. The first scientific journal was 
Asiatic Researches (1799) begun by the Asiatic Society of Bengal also located 
im Calcutta. (When I joined the society in 1967, its offices were at Park Surcet 
— .) By 1900 there were thirty-two such journals which im 
Ceased to 103 by the end of 1940. 


572 


x 


HISTORY AND SOCIETY 


philosophy of physics and astronomy in relation to methodology have been 
seen as having overriding importance. 

Just when philosophy of science begins in the West can be answered 
only within the framework of what one means by philosophy of science. J. J. 
Kockelman begins his work by discussing Kant’s contributions.’ For Marx 
Wartofsky, philosophy of science seems to have appeared in Greek times since 
he treats the subject as a history of numerous problems such as laws, theories, 
induction, causality, explanation, and son on.* 


Beginnings of the Philosophy of Science in India 


It was not until the Second World War, that the totality of interrelation- 
ships among the science was pointed out in a sophisticated way by J. D. 
Bernal in his epochmaking The Social Function of, Science (1939), to be 
followed by his even more important Science in History (1954), second edi- 
tion (1956), third edition (1968), since the latter work includes the discoveries 
and generalizations of the former. The Unity of Science movement begun 
by the logical positivists and logical empiricists was another contribution to 
awareness of philosophy of science and some of its special problems. However, 
in keeping with the general outlook of the contemporary positivists, the 
Unity of Science was presented in a piecemeal fashion in a series of small 
monographs, Vol. I being Enclyclopedia and Unified Science, ed. by Neurath, 
Bohr, Dewey, Russell, Carnap and Morris. E 

The earliest efforts to inquire into, and give a cogent account of scienti- 
fic development in India, like those of B. N. Seal’ and P. C. Ray’? were not 
as broad in scope as one would like. Many if not most of the studies since 
their work, have a bias in favor of science divorced from technology which 
has also been the trend in the West. There is a trend in Indian science that 
is almost meditational and revelational according to Rahman, by which he 
implies activity of the mind divorced from activity of the hands. The inter- 
relationship between the scientific and technological tradition in India has 
not only not been studied, but its wider effects were not even considered until 
a few years ago. Ultimately, the great tradition of Indian technology and 
crafts will have to be incorporated into the history and philosophy of science. 


Some Difficulties in Developing Science and 
Philosophy of Science in India 


Professor R. S. Gill, who first introduced the philosophy of science at 
Panjab University Camp College in 1954 and then introduced philosophy 
of science at Delhi University at the invitation of Vice-Chancellor C. D. 
Deshmukh, assessed the difficulty of introducing philosophy of science. Gill, 
who had retired from teaching, was sought out in 1961 to begin the paper 
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in Philosophy of Science at Delhi University, the same year that Panjab 
University Camp College abandoned the course. According to Gill, the major 
reason why philosophy of science has scarcely been introduced into the 
philosophy curriculum (or any other) is that traditionalism has such a tremen- 
dous grip on the Indian Universities which enables them, as he put it: "to 
march forward looking back." He told me that this traditionalism comes 
from the philosophy of the Gita which was “pounded and washed into us", 
through the principle of nishkam or disinterestedness. "How can anyone 
achieve anything by being disinterested?" Gill asked me in New Delhi in 
1967. He added: “We are told to close our eyes to results, a stupid rule if 
there ever was one." Indian philosophy students are filled with nishkam 
according to Gill. What is needed he said: 

. not only among its philosophers, is the sense of ratio of output 
to input, and attempt to maximize efficiency. In order to get that we 
cannot keep our eyes shut to results as the Gita recommends.” 

In the meantime Abdul Rahman voices his complaint that even teachers 
of science are usually pencil-and-paper scientists, but this is quite often true 
in the West as well. The actual preparation of some of these "scientists" is 
close to being merely literary. Behind this lackadaisical approach to philoso- 
phy of science and science itself stands Indian society and particularly the 
Indian Government controlled by the Congress Party. It is the view of 


Rahman, N. Sen, and N. R. Rajagopal that: 
First, Indian expenditure on scientific research in terms of percentage 


of national income, of government expenditure and of the capital 
investment is negligible. It does not even compare well with the small 
countries of Europe with a population of a few million. In terms of 


the total requirements of the country, as laid down by the [stated] 


objectives of the various plans, the investment. in scientific research 


is also inadequate.” ü : 
Although such a science policy can be recommended from the point of 


view of the practices of certain other capitalist countries which spend from 
sixty to ninety per cent of their national budgets on military-related matters 
and hardware," the indolence in non-military affairs is disheartening, parti- 
cularly in scientific agriculture which requires not only an agronomical solu- 
tion but a political one as well. Bernal said some years ago and repeated 


recently before his death: Mr : 
The growth of science in the [advanced] capitalist world in the last 


few years has been phenomenal, but it has been at the expense of 


various distortions of aim and method.” PRAN 
This would be true even if we credit military research for biological, 


aeronautical and space spinoffs, such as radar. But Rahman et al. continues: 
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Second, in the allocation as it is now being made to institutions, the 
major emphasis is on the institutional requirements rather than the 
requirements of different fields of specialization of scientific research, 
Consequently a picture of investment in different fields of science in 
relation to the national requirements and the growth of science is not 
possible.?® 
National requirements cannot be given priority because this would 
imply that the scientists themselves, instead of corporations and their politi- 
cians, decided what the national aims were to be. Under capitalism, the 
national aims are ultimately set by the large corporations. ‘This, of course, is 
the Achilles heel of all the Indian five-year plans. It should be remembered 
that despite the tremendous material gains of Japan from 1868 to 1931, corpo- 
ration adventurism led by the Zaibatsu resulted in Japan’s defeat and collapse 
in 1946. Since that time Japan has been a pawn of international corporate 
will and has been forced into the role as buffer against the rise of socialism in 
Eastern Asia, with incomplete success. What India’s international role is to 
be in relation to China, the U.S.S.R. and the U.S.A., not to speak of the 
Common Market and the Warsaw Pact Powers, is quite unclear. 
Having stated their second point, we now turn to the third made by 
Rahman et al.: l 
Thirdly, more provision has to be made for capital investment in 
research to meet the requirements of equipment, library and other 
facilities than has hitherto been made, particularly in view of the 
heavy increase in cost of the new and sophisticated equipment and 
the need for modernizing facilities." 
It is difficult to know Whether the relative indifference to science is cal- 
culated by the Congress Party leaders and its conservative advisers. Perhaps 
it is a shared indifference as a result of the prevailing social ideology and that 
1t cannot, except for sudden conversion or a great enlightenment be irradi- 
cated. The idealistic struggle in Indian philosophy, and to a lesser extent in 
Indian social science, religion and education (with few exceptions), appears 
to insure irrationalism. An outstanding example of this is to be scen in the 
writings and teaching of Sri Aurobindo whose influence among intellectuals 
who should be more critical has been and still is uncommonly great. We turn 
briefly to this topic. 


Sri Aurobindo as Obscurantist and Fighter Against Science 


, Among Sri Aurobindo's admirers are always some who seldom grow 
ured of speaking about his strong scientific background and interests. On 
examination we find that nothing could be further from the truth. His work 
demonstrates a consistent litany of scorn, if not hatred, for the scientific 
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enterprise. That he is a revivalist, fideist, and idealist no one can doubt who 
has read his popular books. What he says in his Letters, however, is less well- 
known and indicates in a more intimate way his attitude towards science and 
his hatred of anything that smacks of naturalism or materialism. There are 
so many quotations that one could cite as evidence of this that the sheer 
wealth of material is an embarrassment. I shall try to choose only cardinal 
examples because, otherwise, this section would become unendurably long. 

He says in a letter written November 18, 1934. at the height of his 


spiritual development: 
accumulated knowledge which does 


. spiritual seeking has its own 
not depend in the least on the theories or discoveries of science 1n 


the purely physical sphere . . . [My] attempt like that of Jeans and 

others is a reaction against the illegitimate attempts of some scientific 

minds in the nineteenth century... - who took advantage of the 

march of scientific discovery to discredit or abolish as far as possible 

the religious spirit and to discredit metaphysics as cloudy verbiage. 
exalting science as the only clue to the truth of the universe." 

In another letter he says: 
... I think that attitude is now dead or moribund [whistling in the 
dark]|; scientists recognise . . . the limits of their sphere. I may 
observe that the conflict between religion and science never arose in 
India (until the days of European education) because religion did not 
interfere with scientific discovery and scientists did not question 
religious or spiritual truth because the two things were kept on 
separate but not opposing lines.” : 

This alleged lack of conflict between religion and science or between 

theology and science, as the cautious A. D. White used to point out,” does not 

square with what M. N. Roy. himself no paragon of scientific thought, points 

out regarding science and Hinduism. Says Roy: t 
To have found the unity in diversity, is claimed as the greatest merit 
of Hindu philosophy. But, as a matter of fact, the unity was not found. 
It was simply assumed or imagined. It is an ideal conception which 
brushes aside the problems to be solved. Since the rise of the material 
world out of the assumed immaterial root-cause is not logically possi- 
ble, dualism persists defying all metaphysical verbal juggley^ .— 

Roy fails to note the verbal jugglery perpetrated by dualism. R. G. Colling- 

wood at Oxford tried to demonstrate that both religion and science have their 

respective spheres of influence, a view also claimed by Sri Aurobindo. Reli- 
gion, he said, deals with the infinite and science with the finite. There- 
fore there can be no conflict. His next step is to equate the infinite with the 

Christian spiritual apparatus in his Faith and Reason (1948). Aurobindo 
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does not use this argument as such. But he does take Jeans and Eddington 
at face value as we shall see P. J. Chaudhury and Ruth Reyna also doing 
when they write on the philosophy of science. Jeans and Eddington revealed 
the new spirit resulting from the so-called "spiritualisation of matter", where 
matter, by some mysterious and inexplicable transmutation, becomes mind, 
consciousness, or spirit. They were not alone in this. Spiritualists sprang up 
in Europe, the United States, and Africa (followers of General Jan Smuts) 
who also found solace in these views which were subsequently refuted by L. 
Susan Stebbing in her Philosophy and the Physicists (1937). Aurobindo’s 
reading in anti-spiritualist, critical literature was at most perfunctory while 
he was still a young political "radical". Even today in India, it is difficult 
enough to find critical works except in the relatively scarce radical bookshops 
that one could not imagine Aurobindo frequenting after conversion to all- 
out spiritualism, His knowledge of the struggle between science and religion 
was at best miniscule, especially as it referred to the Indian experience from 
Lokayata onwards. Outstanding among Aurobindo’s spiritual qualities are 
his abysmal ignorance of the history and development of science—or civili- 
zation for that matter. He says, for example, that there are periods in which 
there is-a temporary rise of materialism. Such periods: 

. came in Europe in the nineteenth century [and the 18th, the 
17th, the 16th, etc.], but they are usually of short duration. Western 
Europe has already lost its faith in materialism and is seeking some- 
thing else [not twenty years after this pronouncement, 37 per cent of 
the people of the globe were officially or unofficially allied to mate- 
rialist philosophy], either turning back to old religions or groping for 
something new. Russia and Asia are now going through the same mate- 
rialistic human development—to destroy the bondage of old forms 
and leave a field for new truth and new forms of truth and actions in 
life as well as for what is behind life.” 

This glib chatter, based upon at best a shallow view of contemporary 
history, makes us aware of the lack of success revivalism has when it is faced 
by knowledge instead of ignorance. When Aurobindo wrote this letter in 
1935, the amount of materialism in Europe had doubled and China was just 
about to carry its massess into the materialist orbit. He does recognize, never- 
theless, at this time, that there is a “certain necessity in human development”, 
in him a relatively healthy sign of historical idealism that echoes what Hegel 
said before 1890. | 
‘Like all religious devotees Aurobindo is concerned about free will versus 
determinism, In pursuing the problem of predeterminism, he says: 
m behind visible events in the world, there is always a mass of 
invisible forces at work unknown to the outward minds of men [men 
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have inward and outward minds?], and by Yoga (by going inward 
and establishing a conscious connection with the Cosmic Self and 
Force and forces), one can become conscious of these forces, intervene 
consciously in the play, and to some extent at least determine things 
in the result of the play.” 
Since invisible forces cannot be known, bein 
visible forces, which is precisely what scientific met 


Aurobindo: 
All that has nothing to do with predetermination. On the contrary. 


one watches how things develop and gives all that to contradict a 
dictum of the great scientist [scientists are great, when they can be 


quoted for spiritual propaganda], C. V. Raman. Raman said once 
that all these scientific discoveries are only games 


of chance. Only 
when he says that scientific discoveries are 


games of chance, he is 
merely saying that human beings don't know how it works out. It is 
not rigid determinism, but it 


Sale is not blind inconsistent Chance either." 
It is pitiable that Aurobindo has to paint C. V. Raman (1888—1970) with his 
obscurantist tar brush, i 


but if Raman has fallen into the positivist pit (fashi- 
onable enough in his day among natural scientis 


ts) by denying that we know 
a real world in science, then Raman must take the cons 


: quences for this lapse 
just as Eddington and Jeans must. 'The last sentence of Aurobindo, concern: 
ing "Chance", gets us into the realm of r 


ubberization of determinism. In- 
stead of rigid, inconsistent determinism, we have flexible, malleable, tractile 
determinism, not simply “blind inconsistent Chance . - ” Yet, what does 
this imply other than that chains of determinism can b 


g invisible, we are left with 
hod points out. But, says 


e altered by other such 


chains? We are quite satisfied to have Sri Aurobindo admit that it is not mere 
7 | 


> 


chance. 
Concerning “The Revolution in Science", which is the heading of one 
of his letters, Aurobindo shows his increasing resourcefulness in equipptng 


his revivalist arsenal: 
The defect in what X writes about Science seems to be that he is insist: 
ing vehemently on the idea that Science is still materialistic or at least 
that scientists, Jeans and Eddington excepted, are still fundamentally 
meterialistic. This is not the fact. Most continental scientists have 
now renounced the idea that Science can explain the fundamentals 


of existence.” 
Now, let’s see where we are. 
in materialism. Instead of provin 
Aurobindo reduces it to ashes in 
are in touch with the Cosmic Self. He 
notion dangling and turns to the idea that most C 


Most scientists, it is alleged by X. still believe 


g this to be false by a scattering of citations, 
the fashion we expect of philosophers who 


quickly shifts ground, having left that 
ontinental scientists 
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[Aurobindo would have surprised many of us if he had known ten of them 
by name, when there are thousands to interview on this question], renounced 
the idea that science can explain the fundamentals of existence. If we take 
the fundamentals to be matter in motion, then it is up to Aurobindo to prove 
that most scientists renounce them. It is true that under the subjectivist and 
solipsistic influence of positivism, quite a number of scientists who wrote 
about it had doubts as to whether they were talking about ontological condi- 
tions or statistical events [for them statistics being of nothing since they were 
not about material reality! ]. Whether even one per cent or ninety per cent 
had grave doubts we shall never know, since no survey were made at the time. 
Let us continue with the same letter to get the full flavor of Aurobindo’s 
knowledge of science: 
They hold that Science is only concerned with process and not with 
fundamentals. [But process is fundamental, as even the early Buddhists 
and Heraclitus intuited.] They declare that it is not the business of 
Science nor is it within its means to decide anything about the great 
questions which concern philosophy and religion. This is the 
enormous change which the latest development of Science has brought 
about. Science itself nowadays is neither materialistic nor idealistic. 
The rock on which materialism was built [materialism is the rock 
upon which everything else was built] and which in the nineteenth 
century seemed unshakeable has now been shattered. [Where has it 
been shattered and by whom?] Materialism has now become a philo- 
sophical speculation just like any other theory [this view of theory is 
like Newton’s uncomplimentary view of hypothesis—an unfounded 
metaphysical guess. Scientific theory is based on a truthful account of 
reality]; it cannot claim to found itself on a sort of infallible Biblical 
authority, based on the facts and conclusions of Science. 
What is Aurobindo talking about? Certainly not about twentieth cen- 
tury science, but about speculation based on the vedas. And we can hardly 
object to his knowing so little about science, recognizing what a difficult time 
Indians have had to introduce it. But we can object to his writing as if he 
were conversant with it when what he knows is worse than knowing nothing, 
since it is all wrong. To continue with his soliloquy : 
This change can be felt by one like myself who grew up in the hey-day 
of absolute rule of scientific materialism in the 19th. century. [This 
certainly does not square with the history of the reception and spread 
of scientific views in the Bengal where Aurobindo grew up.] The way 
which had been almost entirely barred except by rebellion now lies 
wide open to spiritual truths, spiritual ideas [As if Bengal, the most 
enlightened part of India, was not choking in spirituality! ].”° 
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It is interesting to mote in passing that as Aurobindo was writing this 
letter, the Nazis in Germany were putting into practice the spiritual philoso- 
phy of Alfred Rosenberg—see his Der Mythus Des 20 Jahrhunderts (1935)- 
Beyond the simplistic and narrow world of pathetic materialism, important 
events are stirring, Aurobindo tells us. He says: 


‘That is the real revolution. Mentalism is only a half-way house but 
mentalism and vitalism are now perfectly possible as hypotheses based 
on the facts of existence [my italics DR], scientific facts as well as 
any others. [Are there non-scientific facts, marching along without 
their uniforms?] The facts of Science do nol compel one to take any 
particular. philosophical direction [my italics—DR]. They are now 
neutral and can even be used on one side or another though most 
scientists do not consider such a use admissible. 

Well, who cares what most scientists think, as long as we are in touch with 

the Cosmic Self. T'yrants in history begin to sound modest next to the arro: 

gant pronouncements of Sri Aurobindo, super-scientist. He has now contri- 


buted to science the doctrine of double facts to add to the doctrine of double- 


truth, the doctrine of double-self, the doctrine of double-reality, and the 
doctrine of double-talk. $ . 

At this juncture, as useful as Sir?’ James Jeans has been to Sri Aurobindo 
and spiritualists throughout the world, Jeans draws a sharp counterattack 
from Aurobindo when the British physicist suggests that life came into exis 
tence on earth by accident. Aurobindo warns us about such statements as 
“these are mere mental speculations [as opposed to physical speculations? ] 
without any [material?] conclusiveness about them . - - gees sed to 2 
mere surmise are the facts [scientific or non-scientific or unscientific] put 
forward by Aurobindo to wit: 


The material universe is only the facade of an immense building 
[larger than the Pentagon or the Merchandise Mart] which has other 
structures behind it [perhaps like the Rashtrapatt Bhavan in AREA 
to the Lok Sabha] and it is only if one knows the whole pe T 
Aurobindo] that one can have some knowledge of the truth o Le 
material universe. There are vital, mental and spiritual ranges [like 
the Himalayas, Western or Eastern Ghats] behind which give a 
material its significance. If the earth is the only field of the pom 
evolution in matter [what?] . - - then it must be as a part of the tota 


design. The idea that all the rest must be waste is a ramin jn ie 
hoped that it was not a divine idea] which would not trouble the va 


Cosmic Spirit.” 
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Aurobindo can know this only because He Himself is the Vast Cosmic Spirit, 
for otherwise who can know what would trouble Him? As one moves from 
stage to stage, from range to range in that Great Himalaya in the Sky (in 
spiritual evolution), one gradually comes to “greater Consciousness” of a 
cosmic existence in which form, life, and mind no longer appear by accident 
[mind seems to be accidental in the coming into being of Aurobindo], but 
“find their significance". The two stages in which one is involved are first the 
“overmental” and second the "supermental". Only at the second stage can 
one understand the last full truth of existence and become truly aware of its 
significance, says Sri Aurobindo." Considering the cosmic intelligence re- 
quired to know all this, it is astonishing that Aurobindo could not even pre 
dict what The Mother wanted to have for lunch. 

I wish now to quote some arresting statements from Aurobindo's illu- 
minated writing to give the reader an even clearer idea of his outlook on the 
scientific method and enterprise: 

(1) About spiritualism, I think I can say this much for the present. 
It is quite possible for the dead or rather the departed—for they 
are not dead—who are still in regions near the earth to have 
communication with the living." Comment: I take a rather 
favorable view of Aurobindo's proximity to totemism. 

(2) ‘The case of astrology is fairly strong; a case seems to exist for 
Cheiromancy [palmistry] also. Comment: no comment. 

(3) About polytheism, I certainly accept the truth of the many forms 
and personalities o£ the One which since the Vedic times have 
been the spiritual essence of Indian polytheism.’* Comment: this 
makes it possible for him to think that he is Him. 

(4) Mother India is not a piece of carth; she is a Power, a God-head, 
for all nations have such a Devil supporting their separate exis. 
tence and keeping it in being. Comment: It must be exhausting 
to be constantly surrounded by invisible forces. i 

(5) Psychicisation means the change of the lower nature bringing 
right vision into the mind, right impulse and feeling into thc 
vital, right movement and habit into the physical—all turned 
towards the Divine, all based on love, adoration, bhakti—finally 
the vision and sense of the Mother everywhere in all as well as in 
the heart.” Comment: The combination of licentious prattle 
about love on the one hand with strictures against sexual relations 
on the other seems to find no particular country immune. 

(6) The Jivatman, spark-soul and psychic being are three different 
forms of the same reality and they must not be mixed up together, 
as that confuses the clearness of inner experience."* Comment: As 
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outer experience gets more undear through the dismissal of 
science, the determination to get clear inner experience increases. 
See also Husserl and Heidegger. 

(7) lf the psychic were liberated, free to act in its own way, there 
would not be all this stumbling in ignorance. But the psychic is 
covered by the ignorant mind." Comment: The mind in its 
turn is inhibited by the body. If only we had not body! ‘The 
theme song of this outlook could be the popular American song: 
"I Ain't Got Nobody!” 

(8) [Man] carries about with him an environmental consciousness 


(called by the Theosophists the Aura) into which they first enter.^? 
Comment: Japanese prostitutes during the American occupation 
of Japan, complained that American men had a disgusting aura 
caused by consuming too many dairy products. 

(9) It is only if one enters into the Cosmic Consciousness that one 
begins to see the forces at work and the lines on which they work 
and get a glimpse of the Cosmic Self and the Cosmic Mind and 
Will? Comment: It is not clear just how Sri Aurobindo reached 
this transcendent ability. 

(10) The spiritual mind is a mind which, in its fulness, is aware of the 
Self reflecting the Divine . . . when the mind is turned towards 
the Divine and Truth and feels and responds to that only or 


mainly, it can be called psychic Mind.” 


As in the case of adepts, Aurobindo has synthesized his own private "science" 
including private psychology; private cosmology, private metaphysics, private 
anthropology, indeed in any "science" where he find confirmation for his 
ideas. Whereas psychoanalysis seems to explain by pulling outside forces 
inside, Aurobindo appears to pull the inward forces outside toward the super- 
mental and divine. ‘ 
Sri Aurobindo’s treatment of sex is of particular interest because of his 
knowledge of ‘Tantra and hence his awareness of its importance 1n the deve- 
lopment of Indian ritual and thought. He says: E" 
The sex-impulse is certainly the greatest force in the vital plane . . - 
if it can be sublimated and turned upwards, ojas is created which is 
a great help to the attainment of higher consciousness Liskin, ASE cor 
is a movement of general Nature seeking for its play.“ 


If sex is entirely controlled, says Aurobindo, then it can be turned into d 
tual energy force—force even beyond productivity and artistic activity. Thrill 
in sex is "simply a gross distortion and degradation of the physical Ananda 
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which by the Yoga can establish itself in the body.”** For supermental acti- 
vity, one renounced indulgence in sex, although it is not so easy to stop 
having sex dreams, for, as Aurobindo admits: 
I have heard it said that even very advanced Yogis get the dreams 
at least once in six months—I don’t know how far it is true or what 
the Yogis themselves know about it.^ But the sex-impressions in the 
heart can be got rid of long before the end of life [that is the end of 
life], and even the seed state in the subconscient which comes up in 
dreams, though sticky enough, is not quite irremovable as all that.“ 
If there are no dreams, discharge should not be fretted over because it may 
have “purely material causes, ¢.g., the pressure of undischarged urine or faecal 
matter near the bladder.” This is an unexpected admission, for it indicates 
that Aurobindo is not yet a total idealist, regarding urine and faecal matter 
as maya. Nevertheless, he admonishes us, the main thing under such circums- 
tances is to remain undisturbed. If he. can remain undisturbed under such 
circumstances, he may as well remain undisturbed while having purely 
material yenery. If one can gently pressure by will or force the physical sub- 
conscient in the dream-emission, then one can do it in intercourse—especially 
if he has the co-operation of a highly conscient and spiritual woman nearing 
union with the Cosmic Self. However, Aurobindo warns, if the subconscient 
is obstinate, then one must simply keep applying more pressure on it. Bit 
by bit sex-thoughts must be extruded and rejected by the mind by the higher 
vital, and finally by the environmental consciousness which is a “surrounding 
atmosphere which we carry about with us and by which we communicate 
with the universal forces" until sex-thoughts just dry up and blow away. 
A final warning to the leieure-class brahmin and kshatriya: “Inactivity 1s 
an atmosphere in which sex easily rises."* And of course this is why full 
time spiritualists keep thinking about it, being occupied with unmateriality. 
Fortunately, Buddhists such as Chogyam Trungpa regard spirituality as a 
way of making ourselves comfortable, hence spirituality must be shunned 
according to him.** A . 
Sri Aurobindo's fascinating view of science is certainly pre-Thalian of 
pre-Carakan. He has chosen to remain almost miraculously ignorant of the 
whole subject and its history, not to speak of its method and its hopes for 
the future. His reaction, however, is generally no more striking than that of 
other Indian revivalists whose words are taken with deadly seriousness by 
many literate people. One would be seriously mistaken if he thought that 
Indian professors of philosophy were unaffected by his idealistic and anti- 
scientific outlook. With such opinions having wide circulation it is easy to 
see that Indian science and philosophy of science still face some challenging 
obstacles. 
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Philosophy of Science in India Today 
For this section, I have chosen certain representative figures who recently 


have contributed to studies in the philosophy of science. Such work is so 
uncommon that one does not have to pick and choose with great diffidence. 


Pravas Jivan Chaudhury 

Few Indian institutions of higher learning offer course work or papers 
in the Philosophy of Science. Since there is so little demand for textbooks and 
supplementary reading material, publication in this area is slight. One of 
the few books to appear under the rubric of philosophy of science is Pravas 
Jivan Chaudhury’s The Philosophy of Science.” As is generally the case, 
Chaudhury's work is more concerned with physics than with science as a 
whole. This has meant, both in India and in the West, that philosophy of 
science is given a peculiar and distorted perspective, leaving out the chemical, 
biological, social science perspectives. One might speculate as to the reasons 
for this. Part of the reason is that physics is more accessible to the layman 10 
popular works which require no laboratory work. It isa relatively “clean” 


science ever since mathematics became 50 enormously important to it. 
Chaudhury is not concerned with science as à whole, rarely mentioning that 


there are other areas of human interest besides physics and astronomy. Conse: 


quently he never raises any interesting questions about biology and social 
science. In the Introduction to his book, Chaudhury gives us à clue as to the 
likely to espouse. He here says: 


kind of philosophy of science that he is : 
uding the history of 


. though the philosophy of science (ind ; 
gnised to be a prominent branch of 


methods of science) has been reco, 

philosophy in the West, in India, the subject has not been taken up 

yet, owing perhaps to the predominantly metaphysical or esoteric bent 

of the oriental mind. 
He gives us another clue to his presupposit 


present author holds . . - neither [a view] o l ogon a 
dogmatic idealism but one which may be termed rational empiricism. On 


the same page he says that the function of the philosophy, of science ". SU 
to judge the very bases of science and a constructive scientific philosophy, 
and so, adopt the critical and intuitive method."^* Philosophy of science, he 
continues, also means . inductive metaphysics « « <, hilosophy of 
nature and not . . . Spirit or - + - total experience." Agam. he says that 
"... philosophy of science [is] a critical reflection on science, and so, follow: 
ing a rather intuitive method instead of the inductive one [hence this] may 
give us more comprehensive philosophy." Chaudhury maintains that the 
difference between deductive metaphysics, which must be rejected by philo: 
sophy of science, and inductive meta physics. is that the latter 1$ self-corrective 


ions by stating that. iy: the 


f radical positivism nor one of 
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and open to permanent control by facts.”** We hope that Chaudhury is next 
going to tell us how we can determine what are the facts. His answer is not 
long in coming, but it is not meant to be a direct answer to this question. 
“Matter,” says Chaudhury, “is an order of abstraction for which modern 
physics finds no adequate operational rules for verifying . . . and so, has 
banned it from the vocabulary of physics. ^" Ever since 1710, when Berkeley 
rushed The Principle of Human Knowledge into print to be in time to begin 
modern obscurantism, matter has been banned by idealists. Evidently, 
Berkeley himself had a touch of that “metaphysical and esoteric bent of the 
oriental mind." 

At this point we must ask Chaudhury a question, so simple that it is 
almost embarrassing. This question is: Just what is matter an abstraction of? 
If there is an abstraction, then it is an abstraction of something. Now con- 
cerning the head of the Cheshire Cat: “The King's argument was that any- 
thing that had a head could be beheaded. The executioner's argument was 
that you couldn't cut off a head unless there was a body to cut it off from 

. . 2% So, if you have an abstraction from something, then there must be 
a something that the abstraction is from. Now, if Chaudhury dared answer 
this query, he would have to rewrite his entire philosophy of science; if he 
didn't dare, then I find no imperative, including politeness, to continue to 
read his philosophy of science since it turns out to be simply a form of sub- 
jective idealism which has been skilfully dealt with by L. Susan Stebbing 
in Philosophy and the Physicists (1937), and by Lenin before her in Materia- 
lism and Empirio-Criticism (1920). Using the Principle of Least Effort, pared 
out by Occam’s Razor, I see no reason for refuting this view again. One can 
only repeat that if there are sensations or abstractions, that they are sensa- 
tions or abstractions of something. Bluntly put, matter is not an abstraction 
at all, but that base from which abstractions are drawn. It is Chaudhury $ 
non-thinking thought of matter which is an abstraction from matter. Matter 
is by no means an abstraction of his thought of matter. Some reader will say 
that it is unfair to pick on Chaudhury because he is rather naive, but I 
respond that philosophers of science both East and West are naive when they 
think that they can dispense with matter. EU 

Chaudhury says that "science cannot be used to back up a materialistic 
thesis"?* anymore than an idealist thesis. So, dropping between two stools, 
Chaudhury adopts the imaginary neutralism of positivism, since imagination 
is the weapon against reality as Jules de Gaultier pointed out. Furthermore, 
says Chaudhury, whose philosophy of science begins to look like an exercise 
in free-association, the new physics "cannot prove the physical universe to 
be non-mechanical and material," this, although he has just said that 
“Nature to science is a real objective entity, a solid reality to be faced, to be 
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exploited and fought at*once.”* But Chaudhury has already assumed that 
it is material if it is physical (non-mental) unless we postulate a third category 
(along with Popper, Lakatos, and Plato)—some neutrality, for which there 
is even less evidence than there is for the mental. Despite all this Chaudhurian 
confusion, he then goes on to say that perhaps there is: 

. some less determined stratum of matter . . . in the cortex and 
acting as a via media between the two spheres, the free mind and the 
physically determined nature.” 

He has just plopped us into the middle of Plato’s third man argument, point- 
ed out as an indissoluble mare’s nest by Aristotle. For if you have a P con- 


nected to Q by an R, then you have P connected to R and Q connected to R 
and that in its turn gives you a new connection to explain and so ad infini- 
tum. To avoid this needless paradox, one might just as well accept pre-estab- 
lished harmony. 
One may justifiably suspect that philosophers like Chaudhury, indeed, 
all idealistic philosophers, are doing their level best to make science so 
inscrutable that everyone will turn, out of desperation, to theology for succor. 
Concerning this, I have attended conferences at which research scientists 
listened to philosophers of science hold forth, scratch their heads and say 
that if they had known that science was so difficult that they would have gone 
into basket-weaving. A major problem is that philosophy of science practi- 
tioners, both in India and the West, are reduced by their ineptitude, to talk 
about how painfully difficult if not impossible it is to do science, especially 
if, like simpletons, we are unable to accept the materialist view of the exter- 
nal world. The usual cry in the West is, after slogging around in the mire 
of positivism and neutralism sufficiently, "back to Kant!” That means that 
we admit that we can never know any material world, but are reduced to the 
contents of our consciousness. i 
Before dropping an examination of Chaudhury's confusions, I wish to 
set down his final word on philosophy of science which appears on the last 
two pages of his work, The Philosophy of Science. Says Chaudhury, 
We conclude our deliberations, then, with a statement that though 
science and such philosophy as bases itself on its results, e.g. inductive 
metaphysics, cannot itself prove any idealistic or spiritual philosophy 
yet it is the expression of an attitude which is not ultimate but relative 
to a more ultimate attitude which comes over when the former 1s 
critically reflected upon." US $ 

I shall stop here so as to break up this tortuous paragraph. Beginning again, 
T'he latter attitude is idealistic and directly shows itself to be more 
fundamental than the realistic one which is an assumed self-delusive 
mode of the self or spirit in its love of variety and sport. 
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We remember that Kumarila had said that God could not have created the 

universe, since it has no purpose. Badarayana replied that God created the 

universe out of sheer sport. But Chaudhury continues: 
The critical reflection is itself a sign of the spirit’s becoming weary 
of the sport [note that Chaudhury, like Sri Aurobindo, knows he 
“mind” of the spirit] and its gradual coming back to its own from the 
lapsed state. [Chaudhury has now become the spirit's psychiatrist.] 
We thus find that science has as its logical and psychological basis, a 
realistic faith, but it leads and gives way to an idealistic one through 
a process of transcendental criticism that naturally follows it (the 
latter's) object. In this sense we may say that science is not antagonis- 
tic to idealism, but leads to it as all relativity does to the absolute.” 

I leave to the reader to explain this mumbo-jumbo. When we disown the 

material world, we are forced to populate the vacuum with an imaginary 

world of weary spirit, lapsing into the transcendental. 


Ruth Reyna 


Another. philosopher in India working spasmodically in the area of 
philosophy of science is Ruth Reyna, who published The Philosophy of 
Matter in the Atomic Era." There is no doubt that her intention is to tie 
together traditional Indian philosophy and certain strains in modern science. 
She believes that the way to do this is to point out the idealism in both. She 
says: 

The idealistic urge in the scientific conception of the physical world 


is seen to arise out of the historical developments of science . . - [i]t 
is no small task to expound physical science in the frame of idealistic 
philosophy. 


Yes, indeed. One must agree that this is herculean. But she continues with 
admirable clarity: 
The total point of this work is to testify to the idealistic validity of 
the Vedantic concept of maya as an explanation of the relationship 
between appearance and reality, in which the phenomenal world is 
held to be neither real nor unreal and at the cosmic level is non- 
existent." 
First, a logical point, if the phenomenal world is nonexistent at the cosmic 
level then it is nonexistent at every sub-leyel of the cosmos. Next, one is led 
to believe that Reyna shows great restraint and modesty in her use of the 
terms "testify to” rather than “to prove" or “to demonstrate". But there is 
no reason for this modesty which begins to appear less so when she states 
that “neither man nor philosophy rests content with the materialistic or the 
empiricistic explanation of the world.”* I agree with her completely that 
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many of us are not content with the empiricistic non-explanation of the world, 
but must sharply disagree concerning her contention about the materialistic 
explanation. ‘There are probably thousands of scientists and dozens of philo- 
sophers of science who accept the materialistic view—which simply contra- 
dicts her false assumption. One can understand why she might mistakenly 
think this about the materialistic explanation when one turns to her biblio- 
graphy which includes Eddington, Jeans, and an array of idealistic philoso- 
pher-physicists from our old friend Pravas Jivan Chaudhury to yon 
Weisacker, all members of the Internationale Idealiste. Reyna. in attempting 
to establish the thesis that the literature of contemporary science testified to 
the correctness of her idealistic thesis gives us no references or substantiation 
that: 
‘The broadened [narrowed?] scope of particle physics and its resulting 
dematerialization of the atom has brought science to look upon pheno- 
menal events in a double frame of negation—that the material world 
is neither real, nor, on the other hand, is it unreal. [Reyna wisely 
refrains from defining "reality".] And although such negatory refe- 
rences cannot be found so literally stated in the writing of modern 
scientists, it can, beyond doubt [!] be inferred from their conclusions, 
as the present treatise fully demonstrates ^ 
Having herself postulated that matter is neither real nor unreal, Reyna then 
asks: just what is it? No one can Say, she answers. By way of apology. she 
adds that “It is quite possible to say that the phenomenal world is neither real 
nor unreal without violating logic . . 67 [t depends upon how you define 
and interpret logic. If logic has an ontological base in the material world 
which it must have to deal with reality, then to say that the phenomenal 


world is neither real nor unreal is to violate logic. —. 
Reyna now lays down another principle that gives us one more clue 
alatable that 


to her non-methodology. She says, by way of making it more palatani 
matter is neither real nor unreal, that ^. . - if we say what a thing is not, 
we know something about it ina positive way." She gives no example of 
this nonsensical statement, so 1 shall supply one for her: Matter 1s not 
phlogiston. Now what is positive about that? If we say what a thing is do we 


say something about it in a negative way? That would seem to be parallel to 
maintaining that we say something positive when we say something negative. 
wl out of the designations 


Like all subjective idealists, Reyna would like to cra J 
discovered over three million years ago by mankind and retreat into the neu 
tralistic "knowledge" of algae. Well, never mind, because she also says that: 
. we have postulated that the world [things] has neither being ns 
non-being. It is, in other words, inexplicable. And that is just what 


science is presently saying." 
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We still need to find some quotations from various scientists to prove that 
this is "what science is presently saying." She herself is unsatisfied with her 
own position, so a few sentences later states that the world is "an unexplicable 
'force' ". One wants to say that her "world" is an inexplicable ‘farce’. But 
what a fascinating suggestion—that something inexplicable has force. If it is 
inexplicable we cannot predicate anything of it! Really, Reyna is honor- 
bound to retract "inexplicable" and replace it by “almost inexplicable". Fair 
is fair. If we know one attribute of a thing then it is no longer inexplicable. 
Not satisfied with this logical, semantical, and ontological blunder, she then 
expands the inexplicable X as “an analytical apprehension”. In other words, 
when I look at viruses through an electron microscope, the wiggly lines and 
shapes represent an "analytic apprehension’, which is also what I get when 
I look through a telescope at the satellites of Jupiter. Since “apprehension” 
can mean either "perception" or "conception", I presume that she means 
“perception” of the almost inexplicable. So now the inexplicable is per- 
ceptible in addition to being a force. This inexplicable, perceptible force is, 
Reyna says next, "the substratum of reality." I must review the steps we 
have taken: the inexplicable, perceptible force serves as the substratum of 
reality? Now, what could she mean by such a statement or postulate which 
is self-contradictory? Well, she must mean that the world or universe is a 
substratum of reality—a layer of some kind of material holding up reality. 
But that merely adds to her confusion. First, she says that we have an 
inexplicable substratum which implies of course that we cannot know that 
it is a substratum which in addition to being a SUBSTRATUM also has 
the properties of being PERCEPTIBLE, of being FORCE. On top of this 
inexplicable something we also have a reality something held up by a layer 
of inexplicable substratum. Reyna tries to allay our uneasiness or risibility 
by saying: 


We have but to turn to Buddhism, or to the Vedantic philosophers, 
especially of the scholastic era, to recognize that their explanation of 
the universe, lying latent for some twelve centuries [not lying latent, 
but rejected], is that which has been recaptured in modern science. 


What an amazing and wondrous situation—this recapturing by science of 
the hoary truths of Buddhism and Vedanta. It just goes to show you! Wee 
on earth has science been doing all those centuries? According to Reyna, 1t 
has been stripping itself more and more of its unfortunate materialism, until 
it has discovered that reality is being held up by an immaterial, inexplicable 
force. As if to give us the strength and hope to go on, despite this devastating 
revelation, Reyna assures us that: 
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In claiming that the world 1s neither real nor unreal, the sages are far 

less naive in their outlook than it seems to us who measure sophistica- 

tion in terms of semantics.” 
Speak for yourself, madame. I find that this hardly fits my own case. I measure 
sophistication in terms of whether someone can separate reality from non- 
reality, the sheep from the goats, who knows that there is an external, inde- 
pendently existing material world. If a person bases his thought on material 
reality he need not base it on the sophistication of semantics, the last refuge 
of a muddle-head. Semantics, in any case, must rest upon ontology. 

Reyna sallies next into the dark forest of the “Methodology of Negatory 
Metaphysics” with all the screeching denizens warning each other of her 
approach, She maintains that: 

a systematic use of negation that absorbs realism [my italics— 
DR —absorbs like cotton] and arrives at the residue of ^no attribute" 
or distinction-less-ness. Negation in this sense is not negative Im the 
meaning of “void”, and is the only efficacious method of affirmation. 
In defense of this broad statement, I have to remark, that I do not 


see why words of affirmation should be considered descriptive of a 
they are not so-called] 


greater real than words of so-called negation [ so-callec 
that when pushed to their furthest limit leave the real exhibited in 
its true character, intuitively known and unhampered by the limita- 
tions of the intellect.” A 
One must say to Reyna again: speak for yourself, speak for the limitations 
of your own intellect. Since I know the limitations of my own intellect and 
your Reyna-intellect, I depend upon science, which is objective and positive 
and not gibberish. You don’t absorb realism by this method, you destroy 
realism. Then you find yourself wandering around in the great indistinct 
abyss of intuitions unable to describe anything. This is what happens to the 
intrepid person who shuns reality. To help Reyna get out of this cul de te 
the Chinese philosopher Chi-tsan (549-623) announced, says Reyna, the 
doctrine of doublestruth. There is truth in the common sense way and truth 
in the higher uncommon sense Way- According to Reyna: ^. — iud 
'The man [or woman! | of meager development 1n ee Ww " om 
views the phenomenal as really yu [presumably the rea d t u c 
as having being or is existent, and knows nothing about wu {lucky 


fellow], or the non-existence of the world... - 8 higher sense of truth 


i nic [comic?] reali- 
and a step forward in the progress toward a cosmi [: ] 


zation.” 
Evidently we are back with Sri 
we are always in the cosmic neve 
be described as filled with wu. But she has more to 


Aurobindo, stepping into the cosmic. That 
r seems to Cross Reyna’s mind which may 
tell us about yu and wu. 


591 


HISTORY AND SOCIETY 


It is one-sided, she says, to say that all things are yw or wu because yu is 
really wu, ‘This is the case because yu ceases to exist every moment, thus 
changing into ww [based on the doctrine of momentariness, a basic postulate 
of Buddhism]. Awareness of this state of affairs leads to the higher stage of 
the revelation that the world is neither yu or wu and can be talked about 
only in negative terms in which nothing can be affirmed. If the dicta of this 
Buddhist School were followed by science, the laws of matter in motion 
would not be written down or enunciated since the higher truth is that we 
can affirm nothing. But, if we try to apply this higher truth to science in a 
concrete way, we would have to rewrite such definitions as found on the 
first page of Newton's The Mathematic Principles of Natural Philosophy as 
follows: 
Definition I. The quantity of matter is neither the measure of the 
same, arising from its density and bulk conjointly nor the absence of 
the same arising from its density and bulk conjointly nor the absence 
of the same arising from its density and bulk conjunctly.™ 
If Newton had written this, we would be disgusted. But let's take a more 
homely example: 


4 Pedagogic Dialogue 
(Ruth Reyna is at the market talking to the grocer) 


Reyna: “How much are the mangoes?” 

Grocer: “They are not two rupees.” 

Reyna (impatiently): "How much are they then?" 

Grocer: "Since I don't wish to appear to be semantically sophisticated, Vil 
say that they are not three rupees.” 

Reyna: “Good, this demonstrates that negation is just as efficacious as 
affirmation. By the way, how much are the mangoes, really?” 

Grocer: “They are not four rupees.” 

Clearly, negative attribution would be not only the death of science but 
of all meaningful communication. If Reyna wishes to pursue her Vedanta, 
her Ch’an, her Zen or whatever, no one can yet stop her. But there is no 
reason why she should intrude such irrationalism into the arena of philosophy 
of science, As L. Susan Stebbing has shown and Lenin seventeen years earlier, 
there is not the slightest reason to believe that matter has vanished or that 
idealism is true. According to Stebbing, there are two causes for the belief 
that materialism is untrue. She says: 

Two main factors are responsible for the tendency of modern phy- 
sicists to adopt some form of idealism. There is first the change in Ine 
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conception of matter; secondly, the change in the status assigned by 
many physicists to natural laws." 


There is a change in the conception of matter—more is known about it, but 


there is not the slightest evidence that matter or the physical has become any 
d "substantial" 


less substantial than it ever was. The very term “substance” an 
depend upon this truth. According to the German physicist Karl Menger, 
“matter has an atomistic structure . - - or is at least composed of lumps."^* 
In the Einsteinian equation, E-mc? which states that energy is equal to the 
mass times the velocity of light squared, it is assumed that the mass and 
energy are forms of matter. Matter has energy and matter has mass, otherwise 
there could be no measurable equivalence. Reyna would have us measure 
the absence of things. There is a mass of something and an energy of some- 
thing which is open to being measured by the senses and this something is 
matter, We cannot lose matter by putting it into an equation. Does it make 
sense to say that physical equations express nothing about anything? That i5 
what Reyna implies in her negative position. According to H. A. Lorentz 
(1859-1928), matter is the seat of electrical charges. If you ask, ‘What are 
those charges of?” the answer is that they are charges of something called 


matter. 

Physics is the science of matter or energy in motion just as it always has 
been. It is not the science of negative attribution wu. It is certainly not a 
non-science of the inexplicable non-substratum. of non-reality. The belief 
in materialism has one of its roots in the belief based on experience of matter 


in motion that there is a universality of laws in accordance with which mate- 


rial bodies behave. Another root is that matter is indestructible—this know- 
ledge also based on mankind's long experience. Its operational meaning is 
codified in the first law of thermodynamics which no idealistic physicist has 
refuted. 

In her “Apologia” at the end of her book which she should have entitled 


The Impossibility of Science and the Disappearance of Matter, Reyna states 
that “ . . the over-all governing postulates of physical science, strangely 
ite mind:”” What we 


enough, can never be demonstrated or realized by fin i 
must do to get ourselves out of this dilemma [o£ her making], she says, is 
“to look to cosmic consciousness as an 4 priori principle d as from 
which we may validly derive the appearance of phenomena by syllogistic 
reasoning.” This is hilarious. How can you derive appearances from cosmic 
consciousness by syllogistic reasoning? Appearances cannot be derived, n 
simply appear or don't appear. Our indefatigable guide, Ruth Reyna, is lett 


in a solipsistic un-universe postulating unreality and. then deducing ion 
super-awareness the appearances that make up the subject-matter of science 


Surely this calls for a heavy employment of Occam’s 
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insistence on the Principle of Least Effort, not to speak of the role that simple 
sanity might play. 


Rajendra Prasad Pandey 


Our third and last philosopher, whose work impinges on the epistemo- 
logical problems of science demonstrates a strong tendency in Indian philo- 
sophy today to attempt (unsuccessfully of course) to avoid making judgements 
about concrete content or even relatively concrete content, preferring to 
remain within the province of deductive systems. He is Rajendra Prasad 
Pandey, whose book The Problem of Fact,” is concerned with the problem of 
objectivity and subjectivity. It is his view that: 

. . the whole realm of Objectivity is . . . understandable . . . . It 
is perhaps therefore that some philosophers prefer to attach the notion 
of understandability to the meaning of words—a view which, we 
think, is not essentially different from ours. 

Pandey then quotes Bertrand Russell's view that "the only thing you can 
really understand . . . is a symbol, and to understand a symbol is to know 
what it stands for”! Knowing Russell's amplitude for perambulation, this 
may mean that the symbol stands for either a mental concept, a pseudo- 
material object, or a perception that may or may not be considered to reflect 
reality. Pandey's next observation concerns his belief that he has shown that 
“Subjectivity can be significant only as experience, ** which means, I take it, 
that subjectivity cannot be objective, hardly a sage remark. Contrasted to 
subjectivity is objectivity, the experience of a faculty which implies otherness. 
Otherness is absent from subjectivity, he says. Thinking in these terms, We 
can now understand that it "is because of non-otherness that Subjectivity 
qua** consciousness must be considered only as significant and not as meaning: 
ful.“ Since one of the synonyms of "significant" is "meaningful" it is per- 
plexing to guess what Pandey here has in mind. Yet, warns Pandey, yet— 
"5. . the character of the otherness of Objectivity can be annihilated because 
it is relative to consciousness."** Again, one is hard pressed to make any sense 
out of this. Without taking a breath at this recondite remark, he goes on to 
say that the possibility of annihilation does not mean that Objectivity itselt 
ceases to be. The reason for this, he says, is that Objectivity cannot be reduced 
to mere nothingness (as much as all idealists would like). What a relief! be- 
cause we have just learned from Pandey that Objectivity qua otherness can 
be annihilated, Perhaps if we remove the qua, which is hanging on like a 
barnacle, it will give objectivity a slightly stronger grip on reality. Pandey 
appears to face this ticklish situation with well-merited caution, for he says: 
Now here there is a very delicate point in metaphysics [in dialectics]: 
are we to regard the state of no Objectivity-as-otherness as the state 
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of nothingness? No! . . . because a state of nothingness is a state of 
no-experience and no-understanding while that of Subjectivity and 
Objectivity is one of experience, and experience and understanding 


respectively.** 
Wait a moment, Sri Pandey! If no one is experiencing or understanding 


extra-galactic nebulae, does this mean that they disappear into nothingness? 
Worse luck for the astronomers trying to chart the stars in their courses! 

But, says Pandey, "[bjefore taking Up the case of nothingness’ for 
further consideration, let us consider again experience with respect to Sub- 
jectivity . . ." Righto. We are game. When we consider again experience 


vith respect to subjectivity We conclude that experience as subjectivity 1$ a 
the same. (To my 


tate of infinite freedom** where subject and freedom are 


way of thinking, Western subjectivists cannot hold a candle to the super 
mundane flights of the Indian metaphysicians, nor can the Chinese for that 
which Pandey capitalizes as if it were 
we can discuss Objectivity-as-otherness 


Objectivity or pure 


matter.) Turning again to objectivity, 
a sacred word along with Subjectivity, 


Objectivity-withoutothernese Taken as content, 
pjectivity is simply the state of Existence. But Existence is Subjectivity. It 


appears also that Subjectivity is undifferentiated being, completely other than 


nothingness. “I herefore," concludes Pandey, “nothingness is the unintel- 


ligible par excellence! "^ On the other hand, he notes: 
As we have already seen. - - the finitude” of Objectivity qua other- 
ness is nothing but its own creation; it is due to the confusion of mind 
with Subjectivity; the former treating itself as identical with the 


latter, which is responsible for the situation of otherness.”* 
frain at the start 


Reading this should remind us that it is far safer to re 
more confused in trying to cover 


from kiting checks, than to get more and 
se Manhatten to Imperial and from 


them up in turn: running from Cha 

Imperial to Grindlays. Just so we now find Pandey busy keeping track of so 

many non-existences that he is likely to make a more serious blunder than 

his original one—which was to begin without the absolutely essential impri- 
t the beginning. 


matur of a material world. Think of thy presuppositions a 
before the evil days come, and thou speakest consummate nonsense. But it 
is a marvel to follow him to the bitter and tragic end. He says: 
So, Objectivity itself creates and removes its boundaries - - - when the 
n knowledge is the un- 


boundary is removed, then what we have i 
differentiated’? infinite . - * [and hence] [t]o look for a meaning 1n a 


metaphysical statement . « - er, metaphysics, 


is simply absurd. Howev 
in spite of its being unmeaningful, is an occasion of significant ex- 
pression in language : 


. . [s]uch is the fate of Objectivity: and with it 
that of facts in metaphysics.” 
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At first it was “significance” that was not meaningful; now Pandey has added 
that metaphysics can be significant without being meaningful. All our wit 
can scarcely fathom this. Why is it my fate to collect virulently subjectivist 
beoks, both Indian and Western, that turn the natural and the real world 
into crapulous derangements? It must be the mysterious work of karma. 

Indian philosophers of science, except the materialists, are all saying 
the same thing: that we cannot know the real world of material processes, 
and hence we must rely upon subjectivity. Most of them end up in 
solipsism, the ultimate home of idealism and subjectivity. 
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EXCURSIONS into human genealogy bring surprises and this is no less the case 
with excursions into the genealogy of the words we use. Of words in current 
usage ‘commitment’ is one where the exercise may bear some dividends, at 
least by way of clarification. 'The extent to which the language of commit: 
ment was originally tied up with religious conversion may come as a surprise 
to those who assume its secular, if not political origin. A somewhat harsh 
passage addressed by John the Divine to the church members at Laodicea 
runs as follows: 2 < . » know) alli-youm ways: you are neither hot nor cold. 
But because you are lukewarm, neither hot nor cold, I will spit you out of 
my mouth.” He means to say that there is no halfway house as far as reli- 
gious belief is concerned. ‘The man who is converted in the religious sense 
turns his back upon one way of life and adopts another. This ‘adoption’ 
involves subscription to a set of beliefs and the following of certain patterns 
erstanding conversion can be traced through 


of behaviour.? This way of und 
as far as Kierkegaard and beyond. In Either /Or Kierkegaard describes the 
m in a way which has 


difference between the hot, cold and the ]ukewar 
scarcely been done more clearly since. The man who lives at the aesthetic 
stage flits from moment to moment seeking happiness in one experience after 
another in the manner of Don Juan. In simple language one could say that 
he blows hot and cold. He is a spectator,” uninvolved, and so bound to bore- 
dom and disillusionment. This lack of involvement is not to be confused with 
detachment which itself depends on an ascesis of a rigorous kind. Kierke- 
gaard’s first stage, furthermore, carries with it a certain attitude to time. The 
‘aesthete’ lives in the present and fails to relate himself either to the past or 
the future. The past may be taken in its dual sense of one’s own individual 
past and also ‘the past’ of history. ‘The aesthete is in the postition of acquiring 
a past (in passing through a series of adventures) and yet having no inner 
understanding of what is happening to him.* In his absorption with his own 
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experiences he is naturally indifferent to tradition, to history as the record of 
social experience. Unrelated to the past in both these senses, the aesthete may 
be said to be rootless. To be unrelated to the future is an equally serious 
condition to be in, for this means being without hope. Each moment bears no 
promise of more. Indeed this may be the last time. Ironically in this state 
where all is possible and nothing actual man is most necessitated. This is so 
because the factors which determine mood are all outside the individual. The 
acsthete is lost in and to circumstance. He is unable to take a stand. 

Kierkegaard explains taking a stand by highlighting the turning-point 
decisions which mark the leap from the aesthetic to the ethical and the leap 
from the ethical to the religious. These turning-point decisions arc passionate 
experiences, highly subjective, and certainly ones which ‘commit’ one to 
definite styles of life, in the case of the ethical individual to a life of con- 
formity to the moral law, and in the case of the religious man, to a life of 
dialogue with an obedience to the one transcendent Being, that is, God. 
No doubt Kierkegaard’s understanding of commitment sets more store on 
encounter (in the Pauline manner) than on subscription to belief. This is 
because he was anxious to make his standpoint distinct from that of those 
contemporary churchmen for whom formal allegiance to a set of doctrines 
was equated with “being a Christian”. Kierkegaard no doubt was concerned 
to advocate a religious way of life and that in the terms in which he under- 
stood it. But the ways in which his approach has nevertheless coloured secular 
understanding of commitment are worth attention. The ‘uncommitted’ man 
is the one who drifts, who is spectator rather than an actor. He does not make 
history, rather he is the passive object of historical process. He has no policy 
for the future and so takes no hand in shaping events. ‘The ‘committed 
ideologue undergoes, presumably, a crisis of conscience analogous to the 
Kierkegaardian metabasis eis allo genos, and in a mood of fervour he em- 
braces a way of life which (again presumably) affects all he subsequently 
does." In all these ways the Kierkegaardian leap bears some analogy to the 
activist’s ‘plunge’. Among the many differences (there is no need to spell 
them out here) is the fact that for Kierkegaard the life of faith was a solitary 
affair (a lone dialogue with transcendent Being) whereas the activist (not 
however the solitary rebel) joins with others of a like mind in attempting 
to bring about a new order. That the Messinic conception of a transformed 
society underwent a secularized sea-change in Marx’s political eschatology 
is too well-known to need more than brief mention. 

The different ways in which Kierkegaard and Marx reacted to Hegel 
have been the topic of a considerable corpus of twentieth century philosophi- 
cal writing. Both men shared a common dislike of rationalist systems which 
seemed to steam-roller the individual. Both disliked the Zeitgeist and both 
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had a preference for concrete situations over abstract theory. Both made their 
starting-point the actual human condition rather than the requirements of 
pure reason. For both, strangely enough, the “uncommitted” individual is 
an object of pity rather than condemnation. Both wrote of alienation, Kierke- 


gaard of alienation between man and God through sin, and Marx of aliena- 


tion between man and man through inhuman economic relationships. For 


both Kierkegaard and Marx there was no vagueness about the remedy pres- 
cribed. For both, to shift to philosophers’ language, ‘to commit oneself’, like 
to know’, are incomplete expressions. One can only commit oneself to a parti- 
cular way of life (and this for the religious man no Jess than for the serious 
revolutionary is spelt out in some detail) just as one can only know something. 
To be committed’ is as meaningless as just ‘to know’. 
From the above it will be clear that the twentieth century has travelled 
some distance from the usages briefly sketched above and the new usages 
are unfortunately a lot less easy to give a content to than the old ones. The 
philosophers’ dichotomy between. speculative philosophy (represented by 
Hegel) and its opposite has developed in a multi-tracked manner. Kierke- 
ively their own. A single 


gaard and Marx reacted to Hegel in ways distincti 
n-speculative system 


speculative system can be countered not only by a no 
e would go further and say that to 


but by another speculative system. Som 

speak of ‘system’ at all is to admit speculation. For example, to extend the 
dialectical method to the history of societies, as Marx did, was certainly to 
employ speculation. But with the further development of anti-Hegelianism, 
thought and action came to be regarded in a dichotomous manner, a manner 
which in fact collapses on the 1 


cast reflection (with the exception of the limit 
case of reflex action). This came about through an identification of thought 
with theory and action with practi 


ce. The action advocated by Marx was on 
formed with theory, the 


the other hand highly in dialectic of social change, 
and even the rationalist system of Hegel bore certain practical implications 
as far as statecraft and property relations were concerned. But not all twen- 
tieth century intellectuals took the trouble to analyse terms like ‘condition’ 
and ‘situation’ with the care of Marx (or Dewey) and these ate the terms 
which serve to show up the untenability of maintaining a dichotomy between 
thought and action in the context of a meaningful analysis of commitment. 

i though somewhat 


Often another concept lay behind the discussion,’ à 
covertly, the concept of contemplation. From the mid-nineteenth century 
onwards, the complexities of living, especially industrial living along with 
titutional frameworks, encouraged in certain quarters 

action against it. 


Juation of contemplation but a positive re 
ps still seems to be for active tackling 


d so forth. The anti-contemplation 


not only a deva 
The need of the times seemed, and perha 


of the evils of social inequality, poverty an 
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advocates sometimes allied themselves with the anti-theory advocates, 
although contemplation and theory are by no means the same thing, for 
those who have gone in for contemplation in a rigorous sense have done so 
out of a sense of commitment and using techniques which could certainly be 
classified under ‘actions’, In this country those who talked of commitment 
_ were in a peculiar position. They allied themselves against the contemplati- 
vists (including in this group followers of various godmen),* but invoked 
theory perhaps even more than their confrère ideologues in the west. T hey 
Were reacting against two strands in the local culture, that which set a positive 
value on maintaining the status quo, and that which set a positive value on 
meditation (these are not the same). They moreover wanted to expose the 
class allegiance of those who advocated material austerity for others but pros- 
perity for themselves. All these were, and still are, healthy reactions. But the 
time-lag in the use of terms appears in current usage of the word ‘committed’ 
to express all this, so much so that in 1974 to write or speak of a ‘committed’ 
man almost carries the same overtones as writing or speaking of a ‘good’ man. 
‘That this should have been possible has come about thanks to the divergent 
experiences of western countries and of India in the thirties and forties. — 
The thirties and forties saw the flourishing of totalitarian regimes IN 
Europe and the collapse of two of these (Nazi Germany and Fascist Italy) 
during the Second World War. Many Nazis and Fascists, no doubt, were 
‘committed’ to their respective ideologies in that they chose to join the parties 
concerned knowingly and of their own free will, ‘Thousands of others how- 
ever were caught up in the systems, hardly realizing what they were doing 
or what the consequences would be. In opposition to these regimes, especially 
in opposition to Franco’s Spain, many men of good will became committed 
Stalinists. When Stalinism was exposed for what it was their disillusionment 
knew no bounds. Their god had failed. Talk of commitment per se therefore 
is more or less passé in the western democracies since the western experience 
has been that it all depends on what one is committed to, that one may need 
to be committed to something very different tomorrow, and that in any case 
what needs to be done in any particular situation cannot be found out 
through the mechanical application of a formula. Disillusionment 1n the 
third world has been of a different kind. It includes, for example, disillusion 
ment with the persistence of colonial-style steel frames and value systems 
in the newly independent countries, failure to tackle seats of privilege 
because party power has to be maintained at all costs, inability of ‘free 
governments to control sectional interests, disenchantment with nationalisa: 
tion, planning etc. as magic formulae for curing national ills—to mention 
only some of the elements. 
The western experience then must be borne in mind in turning to a 
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searching critique of those who speak of commitment in an article written by 
Louis J. Halle in the Virginia Quarterly Review in the spring of 1973. the 
general tenor of which identifies ‘commitment’ with fanaticism. Halle 
detects two underlying assumptions made by the advocates of commitment, 
that political issues are issues of right and wrong, and that intellectuals are 
enlightened and can therefore distinguish the two. He could have added 
that as well as the belief that ‘the others are wrong there is often the belief 
that they are wicked. To mention this is to be reminded of the theological 
ancestry of this whole question, a matter with which we began. It would 
appear to follow from the two assumptions cited, by converse, that the ‘un- 
committed’ man is tolerant (as against the intolerance of the committed man), 
that he does not simplify political issues into issues of right and wrong, and 
that he does not endow intellectuals with any special political wisdom. A 
little reflection will show that these do not actually ‘follow’ at all because the 
term ‘uncommitted’ covers not only one but many possibilities. The ‘un- 
committed’ man (I use this customary parlance for the sake of argument 
although my own view is that it is unjustified) may not be tolerant but may 
be indifferent.’ Alternatively he may be committed about some matters (in 
the sense of pursuing them with might and main) e.g. he may feel committed 
to reading one newspaper rather than another, and yet ‘uncommitted about 
political matters. Or about political matters he may take a definite line about 
certain things e.g. the iniquities of racism in South Africa and either an 
inconsistent line (say he condones Powellism in U.K.) or an indifferent’ line 
about other political matters. The ‘uncommitted’ man may even be of the 
opinion that seemingly political issues need to be tackled at the socio: 
economic level only. In other words a man uncommitted to political ideology 
X may be committed to political ideology Y or to a non-political ideology. 
This by no means exhausts the possibilities. R 

Let us look at Halle’s two assumptions more closely. First, that political 
issues are issues of right or Wrong. Here it is clear that an uncommitted man 
(in the narrow connotation of ‘not committed’ to ideology X) may in a very 
definitive manner look at political issues as issues of right or Wrong. iw 
pacificist would be a case in point. Uncommitted to ideology X he is june i 
less strongly committed to his pacificism. Whether pacificism shou : € 
described as an. ideology would take us into semantics. It may in fact otten 
be the case that the man committed to ideology X will be least able = Hes 
political issues in terms of right or wrong. ‘The criterion for him may wel ít 2E 
“what the leader says is Tight) oni ae the party says is right or Mu 
country A, B or C does is right". It may of course be objected that the aan 
rion will still be that of right or wrong but that right and TONE are pee 
interpreted not in a “formal? manner but m:a material manner. e 
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point would then be that where political issues were at stake there would 
be only two options, one of which should be opted for and the other eschewed. 
Less technically, political choices are between black and white. Let us 
consider this further. 

I may here mention a point made in an earlier paper of mine written 
on ethical perplexity." The point is that whereas moral reflection may reveal 
a central territory of clear cases (where one can say that this is right and that 
is wrong) there are borderline cases where the question is that of more or 
less, of balancing of factors, where for example we say “It is better to do this 
rather than that". It may be that in political matters the clear case approach 
is even less called for than the ‘weighing of alternatives’ approach. Why this 
may be so is because of the magnitude of the imponderables. But this cons- 
ciousness of imponderables and the difficulty of weighting them is precisely 
the thing which the ‘committed’ man may diagnose as political immaturity, 
bad faith and the rest. This is not to deny that there can be clear cases of 
right and wrong in politics. There may be disagreement over the choice of 
examples but let me essay one. It would be right for a democracy to protect 
its minorities. But whether it would be right to protect a particular minority 
or weaker section by positive discrimination, say, to the extent of encourag- 
ing it to perpetuate its backwardness or separateness, can be a matter of con- 
troversy, i.c., what would be right in the circumstances (or, as I have suggest- 
ed, better rather than worse) could not be easily determined, and certainly 
not determined by quick reference to any mechanical formula or ideology. In 
fact phrases like ‘advisable in the circumstances’, ‘best in the long run, 
‘feasible at the moment’ come more easily to mind in the context of political 
issues. Often when the word ‘wrong’ is used in a political context another 
word can, without loss of clarity be substituted in its place. For example 
instead of saying “It would be wrong for an M.P. to vote against his party 
in a division" we can without loss of meaning, and even with some gain in 
clarity, say “It would be acting against the mandate given by his constituency 
for an M.P. to vote against his party in a division". What I am suggesting 
is that the naturalistic fallacy should be invoked in political thinking, lest 
the words right and wrong be used as vague terms of approbation and abuse. 
This is, needless to say, not to advocate the divorcing of morals and politics. 
It is to advocate a particular theory about the meaning of the terms we usc. | 

The second of Halle's assumptions concerns the belief that intellectuals 
have a special knack in being able to distinguish between right and wrong In 
political issues. If what has been said above can be reiterated again, political 
situations are situations of complexity where determination of what 1s feasible 
and what is best in the circumstances requires knowledge of the facts along 
with that of the interests of all concerned. Now there is no doubt that the 
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word ‘commitment’ is a word utilised by the intellectuals (a vague term, but 
roughly designable as a sort of class, and as Gandhiji rightly said, therefore 
to be distinguished from the masses) and those intellectuals who utilise it 
perhaps annex commitment initially for themselves, thereafter claiming that 
others ought to be committed. If Halle is on the right track in affirming that 
those who talk of commitment assume that intellectuals are specially enlight- 
ened and can therefore distinguish between right and wrong (in politics) 
better than the unenlightened masses can we are on to something which does 
not only seem not to tally with the facts but which tallies ill with the political 
method and ‘style’ of democracy. That intellectuals should be in the vanguard 
of decision-making may have historically happened to be so, but it is no 
inevitable concomitant of the method of appeal to majority decision. In third 
world countries intellectuals tend to dominate at the bureaucratic level 
rather than elsewhere. In other words those whose natural role is against the 
establishment find themselves a part of it. It is this class in fact which is the 
most alienated from the masses and least able to speak on their behalf. Take 
the question of the drawing of a state boundary. The opinion of the intellec- 
tuals sitting in government offices or in the legislature may have no special 
weightage of wisdom over the opinions of the villagers in that particular 
area. Certainly we imagine that intellectuals should possess some kind of 
credentials as political (why not social and economic?) educators. But there 
is no prima facie case for this. As far as commitment is concerned, not politi- 
cal commitment but the step by step follow-through of the implications of 
earlier decisions, no one understands this better than the villager. To plant 
seeds is to be committed to seeing to their irrigation, weeding, protection. 
from pests, harvesting of the crop and so forth. If political education is con- 
fined to the pointing out of a commitment to vote in a certain way every five 
years and this bears no tangible harvest an electorate cannot be blamed for 
retreating to the multiple commitments of individual and group interests. 
To return to Halle. He diagnoses twentieth century advocacy of com- 
mitment as a call to abandon thought for action and as such stresses its dan- 
gers, if not its sinister possibilities. The paradox of this has been referred 
to earlier, that is the paradox of an abandonment of thoughtful and continued 
examination of the facts of the changing situation under the umbrella of a 
rationalist thought-system. It is not only the professional theoretician who 
runs the risk of being dubbed uncommitted, but the artist too has long been 
open to this kind of attack. Halle cites the example of Goethe studying mine- 
rals while Napoleon’s troops were massing all round Weimar, and Wanda 
Landowska recording Scarlatti in 1940 with the Nazis nearing Paris. The 
artist’s prime commitment is to his craft. Commitment to an ideology may 
result in a work of art, but it is more likely to result in propaganda, The 
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artist who in time of war defends his abstention from war service by saying 
that he personifies the culture which others are fighting to defend may be 
regarded by the majority as a parasite. If he is a great artist, however, his 
defence can by no means be written off as a symptom of parasitism. The 
intellectual who is not an artist is in no position to exhort the artist to be 
committed. At the most he might (in terms of his own commitment) exhort 
the artist to widen the range of his communication so that what he expresses 
can reach the masses. But even this he is not strictly in a position to do, for 
a retreat from communication is itself a form of communication (cf. abstract 
painting, aleatory music and gimmicky poetry) and no one can dictate to 
the artist in which way he should communicate. 

With this aside on the artist and his commitment let us return to the 
relation of thought and action and see if the word ‘commitment’ throws any 
light on the relation between the two. Kant’s Copernican Revolution was 
in a sense the ancestor of the subsequent approaches which shared in common 
the belief that it is human activity which bestows meaning on the world. 
For Kant the activity was located in the formal and a priori functions of 
reason, both theoretical and practical; for Marx it was the ways in which 
men organize their economic relationships; for Husserl it was the multi- 
farious intentional acts of consciousness, and for the existentialists it was the 
act of engagement. The history of science makes it clear that the relation of 
hypotheses to fact is not a mechanical one, and that actually hypothesis enters 
into the determination of fact. The situation is even more intricate when we 
turn to the relation between programme and policy and social reality. If 
physical facticity is a drag on many projects in the natural sciences it is human 
facticity (a shifting and changing affair) which can often be a drag on efforts . 
to transform social reality for the better. One could compare here Brunet s 
dilemma in Sartre's The Iron in the Soul? with the scientist's one. Brunet 
says: “It is true enough that I’ve got to work in the dark. But what alter- 
native was there?—to do nothing?” The darkness is ignorance of what the 
others have done or will do. The scientist’s dilemma is ignorance of other 
aspects of the system he is dealing with (to say nothing of other systems) eg. 
how a particular pesticide will affect the ecological balance. An inelastic 
commitment to a particular policy in the face of contra-indications 18 a$ 
‘unscientific’ as the adherence to a particular hypothesis in the face of nega: 
tive instances. The variables in social situations (as against laboratory situa- 
tions) involve many factors which cannot be controlled. Here of course yi 
reach a point of controversy. The totalitarian will maintain not only that the 
factors can be controlled but that they should be controlled. 

The partial perspective (in Karl Mannheim's phrase) which an ideology 
represents apparently provides a handy framework for decision-making, but 
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the utility of such a framework is increasingly questionable as soon a$ provi- 
sionality. openness, and especially, the various imponderables of a multiple 
society, are given due weightage. It is worth pointing out that even a partial 
perspective, eg. secularism, does not ‘entail’ any particular policy for im- 
plementation. It might exclude (purely pragmatically, not logically) certain 
measures c.g. bribing one section of the community to perform hostile acts 
against another section. But it will not positively enlail any particular 
measure any more than the general directives of the Constitution positively 
entail any particular legislative measure. As for the concept of ‘total perspec- 
tive’ this seems to me only to have content as a regulative idea. Even, say; 
a planning authority, aiming at being as objective as possible, can never 
attain a total perspective, not only because of the magnitude of present 
unknown factors, but because of inherent ignorance of the future. The 


coordinates of space and time are inescapable. In this connection Pierre 


further makes an interesting suggestion, not to ‘eliminate the risks of tempo- 
lize space - + + 


rality by clutching to guaranteed space, but rather to tempora 
a scope, a domain which takes shape as I act upon it." As it happens, the 
ideas that grow out of concrete situations as those concerned. apply their 
minds to them, often show up the irrelevance of ideologies The man who 
finds a partial perspective unsatisfactory may do 50 not on the ground of 
personal vagary (in Dahrendorf's phrase) but because he believes that social 
engineering in a piecemeal manner? is likely to do less harm than monolithic 
changes according to an ideological blueprint. Such a man, so far from 
claiming a ‘total perspective’ recognises only too well the limits of our know- 
ledge. It may well be that it is on the basis of a commitment to the integrating 


perspective of humanism that he holds back from anything that smacks of 
totalitarianism. But there is a difference between such ultimate commitment 
d be described as the ‘break-up 


and the particular commitments which coul | : a 
of the ultimate commitment in terms of policy. Particular commitments nee 


to be subject to a constant process of revision. self-criticism and particular 
commitments stand or fall together. The political fanatic 15 the one amo 
makes not only a partial perspective into an ultimate commitment but even 
a particular commitment becomes for him an ultimate commitment. | N 
‘The question next arises whether there is any difference between indivi- 

like whether a concept 


dual and. social commitment. Apart from questions a wi the 
such as that of ‘conscience’ can be extrapolated from the indivi ual to 


social level it seems pretty clear that a particular commitment à the M 
level will be a matter of policy. something which is the result of the oe to d 
pull of joint decision-making. A group Ca^ obviously be commi d 

particular course of action. For example a committee can be 5 omine T 
producing a report bya certain date, in the sense that 1t 1$ within their terms 


607 


aas ; 


HISTORY AND SOCIETY 


of reference to do so. A public body can deny that it is committed to do XYZ 
and this on a variety of possible grounds, e.g. that there has been no legisla- 
tion which prescribes it, or no public statement of intention to do so, and so 
forth. The interesting thing concerns the ways in which one commitment 
may be said to be tied up with others. A commitment to produce a report 
within a certain time need not be tied up with three-hourly sittings each day. 
A commitment by institution to increase the number of posts is however tied 
up with advertising the same in time. Failure to do so is not a failure of 
logical acumen but a matter of mala fides. The spelling out of what one is 
not committed to do (whether in the individual or group sense) brings in 
many questions concerning social dynamics. Let us take the case of a college 
Principal who denies that he is committed to forwarding the demands of the 
Karamchari Union in his institution to the higher authorities. A distinction 
will need to be made (as in the case of analysing individual ethical situations) 
between the standpoint of the agent and the spectator. We will take first the 
standpoint of the college Principal. Let us, for the sake of simplification, 
exclude the case of written legal obligations where commitment can be estab- 
lished through legal interpretation. Barring this, failure to admit a particular 
commitment may be taken to arise from a certain interpretation of interests 
(whether in response to a pressure group or not) including under this that 
it is within one’s interests to adhere to other commitments. From the side of 
the other party in the dispute (the union workers are of course by no means 
‘spectators’) the failure appears as evidence of mala fides. The situation shows 
up the relation of alienation between the two. Needless to say the concept 
of “not being committed to X or Y” by no means always involves alienation. 
Any particular commitment has delimited range of reference depending on 
the relationship concerned (a good example would be the sort of thing set 
out in insurance policies), The class of things one is not committed to may 
often be clearly specifiable, e.g. A, in marrying B is specifically not committed 
to marrying C, D, E etc. There are cases, however, where the self-limitation 
inherent in any particular commitment can become the shelter for excuse. 
For example, a government may maintain it is committed to the maintaining 
of law and order, but not to the provision of employment for all its citizens. 
This brings up the question whether it makes sense to say that one (whether 
individual or group) ought to be committed to XYZ. To take an example—it 
does make sense to say that “All nations ought to be committed to the resolu- 
tion of disputes by peaceful means.” In fact this brings out the point we have 
insisted on throughout, that “to be committed” per se is vacuous and that 
commitment is always to a certain course of action. 3 

Let us next see whether the distinction between ultimate and particular 
commitment applies at the group level. One may well ask if an institution 
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can be ‘committed’ (in respect of having an ultimate commitment) in the 
sense in which an individual can. Can the style of an ecclesia be adopted, say, 
by a civil service or a judiciary? Even if it were possible there would still be 
the question whether it were desirable. Ultimate commitments are a matter 
for individual conscience or ecclesia / commune-type institutions. To speak 
of a judiciary, say, as being ‘committed’ (apart from the general sense in 
which everyone is supposed to do their duty as faithfully as they can and 
which would apply not only to the judiciary but to anyone whatsoever) is 
to confuse particular commitment with ultimate commitment, and this 
usually through the mediating agency of a partial perspective. In an authori- 
tarian regime the call for commitment per se is invariably a call for confor- 
mism, a ruling out of the possibility that one might be mistaken. My main 
objection against partial perspectives should now be clearer—that those who 


adopt them are usually unwilling to recognise their partiality. No doubt 
when the partiality is recognised, this ki 


nd of ‘speculative instrument’ (for 
this is what it is) can unlock some doors. The snag, in my view, is the tempta- 
tion to regard a partial perspective as a master key, and the temptation 1s 


almost irresistible. 
Let us see whence we have come. ‘Commitment’ is a relatively new 
in tracing the 


word in western social thinking, although we had no difficulty 

idea back in time in the context variously of religious conversion, the ethic 
of the revolutionary, existentialist engagement, and decision-making in 
general. The quest of meaning in action is an objective which unites the 
Marxist, the pragmatist, the existentialist and the karma yogi. There is a 
risk, however, in over-philosophizing about the issue. The man escaping from 
a concentration camp, the commune member doing his stint with the washing- 
wp, the sculptor chiselling his stone, the wakeful parent tending a sick child, 


the toddler at play—all find meaning in action. The actions even in this small 


list of examples are very diverse. The commitments involved are likewise 
f the individuals 


very diverse. There would be no sense in saying to any © 
concerned that they “should be committed” per sé. A man can only be com- 
mitted to something. We then noticed the difference between ultimate and 
particular commitments and the role of partial perspectives. One major 
question remains, whether there can be ‘reasons for’ ultimate commitments. 

This question has been discussed at length in the considerable literature 
on humanism which has appeared in recent years. The ground for heart- 


searching has been the suspicion that those who appealed to ultimate commit- 
ments were appealing to something irrational and that the rationality of a 
olding it. Here we 


standpoint could be measured by the reasons given for h : 
run into a difficulty. For while it is the mark of a particular commitment 
1 ial commitment can 


that reasons can be given for it (indeed a particular soci 
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only be embarked on as the terminus of a round of argument) ultimate com- 
mitments seem to be like logical stoppers or verificatory termini—either one 
sees or one does not see. One of the basic differences, for example, between 
the authoritarian and the liberal is that the latter thinks on the one hand 
that certain freedoms are to be preserved at all costs (even, say, the cost of 
inefficiency), and on the other hand that outside the spheres of the pure 
sciences and the verification of simple sentences like "There is an elephant 
in the front garden” most questions about human affairs are susceptible of a 
whole range of answers. Does being rational always involve the ability to give 
reasons? Yes, if among ‘reasons’ we include appeal to attitude, belief and 
standpoint. This, no doubt, leads to a certain regress. But to be able to 
identify and articulate the grounds of ultimate commitment is the prerequi- 
site of any dialogue between men holding different ultimate commitments. 
The dialogue may even reveal a community of ultimate commitment at cer- 
tain points. The greater part of our disagreements concern ways and means 
of attaining certain objectives, especially in the area of socio-economic 
thinking. The particular commitments we may make along the line are, or 
should be, as tentative as the scientist’s temporary try-out of particular 
hypotheses. The only criterion in both cases is their practical utility. 

This may seem too lukewarm a position to have reached about a concept 
wielded with vigour by many as a way of distinguishing between good guys 
and bad buys. It should be evident by now that in some uses of ‘committed 
Cenghis Khan and Al Capone qualify no less than Albert Schweitzer and 
Mother Theresa. It is such uses of ‘committed’ that I have excluded as 
vacuous. I have also tried to uncover uses of the word where dogmatism and 
fanaticism are smuggled in by the back door. We need to commit the natura- 
listic fallacy again and again in order for our commitments to have any 
identifiable content. 'That content in turn needs to be subject to a constant 
process of criticism. As ultimate commitment one might suggest the 
following: 

(1) It matters what one does i 

(2) One should as far as possible act knowingly (not unthinkingly) 

(3) Knowledge (the utilitarian assessment of the situation) needs to 

be supplemented by compassion 

(4) Actions should be shaped by reference to the common weal. 
Spelling this out in terms of particular commitments is a matter of the 
collective pooling of wisdom, devotion and work of a particular community. 
It is not a matter of any great difficulty to give intellectual assent to the four 
points mentioned above. But as Dag Hammerskjöld once remarked: “The 
great commitment is so much easier than the ordinary everyday one—and 
can all too easily shut our hearts to the latter.” 
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An Interview with 
Niharranjan Ray 


d. Dr. Hitesranjan Sanyal are 


Proressor Debiprasad Chattopadhyaya an 
he National Library, Calcutta, 


interviewing Professor Niharranjan Ray at t 
on 30 May, 1974. 
>rofessor Debi prasad Chattopadhyaya : Professor Ray, to your readers 


and to the large number of those who had occasions to hold discussions with 


you, you give the decided impression of taking an absorbing interest in a 
demic and professional. 


very wide range of intellectual disciplines, both aca 
Indeed, one knows that your interests are almost encyclopaedic in character. 
Nevertheless one feels that there is an unifying principle behind this appa- 
rent diversity of interest. It may be helpful, I believe, for a better under: 
standing and appreciation of what you have been seeking to do, if you could 
tell us about how you look at this unifying principle, or perhaps the gradual 
shaping of it during your long intellectual and academic career. 

Professor Niharranjan Ray: I must try, even at the outset, to disabuse 
your mind of any idea of my scholastic and intellectual mastery of any of the 
fields you have just mentioned; indeed I have no such mastery. But you are 


perhaps right that I take a great deal of interest in a fairly good number of 
intellectual and. professional disciplines. I cannot. say how I came to acquire 
this wide range of intellectual interests since I do not seem to have cultivated 
it consciously, and hence not consistently and systematically. But if and when 
I look back which I do not usually do, I can perhaps analyze the process of 
its origin and evolution. This analysis 1s a very simple one. 

In the Bengal of the second and third decades of this century when we 
grew up, that is, during my adolescent an 


d formative years of age; the intel- 
lectual and emotional climate was still one of liberal humanism; the general 
orientation was, by and large, humanist, and whatever concerned man and 
his environs in the world which was nearest to u$, interested us and seem to 
have fed and nourished us, both emotionally and intellectually. This general 
orientation was built up, slowly and steadily, by our great writers and 
thinkers of the last six decades of the nineteenth century, but so far as I was 
concerned, by Bankimchandra and Rabindranath into the rich tropical forest 
of whose writings I used to lose myself even when I was at school. Indeed, my 


613 


HISTORY AND SOCIETY 


world of adolescent vision and imagination was reared up by these two great 
creative intellects, more particularly by Rabindranath. If I imbibed any- 
thing, consciously and deliberately and throughout my formative and 
mature life, I did so from the life and works of Rabindranath. It is his liberal 
humanist image that has helped to form the very lineaments of my being; his 
wide universal interest articulated in diverse creative directions, seems to 
have inspired me all through. 

Besides, our family had a strong Brahmo background, and this back- 
ground during the first three decades of this century, was deeply tinged by 
a decidedly humanist colour, protestant and yet liberal at the same time, and 
respectful towards universal cultural values which were derived from a very 
wide range of intellectual and emotional disciplines. I must confess that this 
background too, contributed towards the orientation of my being and 
becoming. | 

One must also take into account that during those adolescent and forma- 
tive years, the intellectual figures in Bengal, which were our heroes, were 
those of personalities like Brajendranath Seal, Ramendrasundar Trivedi, 
Praphullachandra Ray,  Jagadischandra Bose, Benoyendranath Sen, 
Rabindranarayan Ghosh and Jadunath Sarkar, for instance. A slightly 
younger group consisted of men like Satyendranath Bose, Meghnad Saha, 
Sunitikumar Chatterji and quite a few others. We knew that each one of 
them had his special field of serious study and investigation and yet each one 
was not only deeply interested in but drew his emotional and intellectual 
sustenance from a variety of fields of knowledge. Indeed, learning in those 
days was still considered to be intrinsically encyclopaedic in character and 
was still supposed to encompass everything that concerned man and his 
environs. I grew up and matured in the bright even-tide of that age in Bengal 
and could not help being deeply influenced by it. : } 

If, therefore, you ask me of the unifying principle behind the diversity 
of emotional and intellectual interest that you see in me, I would say that 
this principle is the principle of liberal humanism which manifests itself, 
intellectually speaking, in an unceasing and encompassing interest 7 all 
that concerns man and his environs. 

Professor Chattopadhyaya : What you have said certainly makes sense; 
historically speaking, but it seems that the liberal humanist principle which 
you have given expression to in your mature writings, consists of many more 
things than the humanist and encyclopaedic orientation of your adolescent 
and formative years. I am referring to your Maurya and Sunga Art, Bangalir 
Itihas, The Sikh Gurus and the Sikh Society, Indian Nationalism, Idea a 
Image in Indian Art, for instance. Besides, do you think that the libera 


humanist orientation alone explains your participation 1n active politics 0 
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a militantly nationalist revolutionary party like that of the Anusilan, and 
later, of the Indian National Congress under Gandhiji’s leadership. Or, does 
it explain your friendly association with such protestant political groups as 
those of the Revolutionary Socialist Party and the Communist Party of India? 

Professor Ray : You have asked me a very searching question, and it is 
quite possible that I should not be able to formulate a satisfactory and 
systematic answer. I would therefore request you to please bear with me. 

Despite whatever else happened to me in my formative life and later in 
maturer years, when I look back and try to take a stock, I cannot but feel 
that it was the liberal humanist orientation of my adolescent and formative 
years which formed the basic foundation of my being. Even today when I am 

ast seventy, it still remains the same, I am not ashamed to confess, a founda- 
tion which later in life, was further strengthened by- personalities like those 
of Gandhi and Nehru, and I would say. of Marx as well, for instance. 

But when one lives long as I have done and goes through diverse ex- 
periences, one goes on gathering and drawing in ideas, attitudes and 
approaches from many sources and many directions, some consciously but 
many more unconsciously. At the post-graduate level of formal education. I 
became a student of ancient Indian history and culture, particularly of the 
arts and religions of India, and hence of the origin and evolution of India's 
traditional aesthetic, social and cultural patterns and values, a field of human 
experience which is still the arena in which I love to roam at will from one 
end to the other and which has influenced and enriched me very greatly. 
India's speculative thought as articulated. in the U panishads and the 
Aranyakas, which I dived into later in life, has also very largely shaped my 
vision and imagination, and this as strongly and as effectively as India's life 
and arts through the ages have formed my love and zest for life and its 
limitless capabilities. 

Equally deeply and vitally have I been affected and influenced by the 


nineteenth century European positivist and materialist thought, particularly 


of Marx. But then the nineteenth and early twentieth century European 
£ the urban intellec- 


heritage was a very important factor in the formation o 
tual climate of all knowledgeable Indians during the twenties, thirties and 
forties of this century, and no sensitive and young Indian of those decades 
could escape being somewhat conditioned by such seminal thinkers as Mill 
and Marx, Sorokin and Freud, for instance. But of this European heritage 
what influenced me most was the Marxian. Not being ever a student of 
economics I understood but very little of his economic thinking, but his 


method of dialectical analysis of social and historical situations and of the 
ivilization, im- 


process of the evolution of human, particularly Western Ct 
pressed me very much and seem to have considerably shaped and formed the 
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social and historical thinking of my maturer years. I was also moved by the 
basic humanist orientation of the socialist ideology in general and the Marxist 
humanist ideology in particular. Yet T would not call myself a Marxist as I 
would not describe myself as a Tagorite even, far less a Gandhian. I would 
not look upon any one of them as offering me a package deal for my total 
acceptance or total rejection. 

The fact of the matter in regard to any eager and sensitive person seems 
to me that as he goes through life's various experiences he gathers ideas and 
impressions, gains images and visions, receives impacts and influences in 
varying degrees and learns quite a few things, at times consciously, at others 
not so consciously or even unconsciously. ‘These are all thrown into the great 
crucible of one’s mind and the senses where an unceasing process of cooking 
goes on all the time, a process which involves intellectual examination, €X- 
perimentation, analysis and judgement as much as emotional responses and 
reactions, positive and negative. What eventually comes out of the process is 
no longer the original ideas and impressions, images and visions and impacts 
and influences, but modified, transformed and transmuted to a considerable 
extent and thus made one’s own. Nevertheless, it does happen that certain 
ideas and ideologies, certain impacts and influences tend or prove to be so 
strong, insistent and overwhelming that they retain their original mould or 
form. It does not however seem to have happened in my case, I tend to 
perceive. 

Dr. Hitesranjan Sanyal : Your interest in history, particularly in Indian 
history and culture, art and archaeology, religion and iconography, is easily 
understood. But how did you get involved in active politics and how did it 
affect your life? 

Professor Ray : For those sensitive adolescents in their mid- and late 
teens who like me, grew up in what is now Bangladesh, the East Bengal of 
those days, it was diflicult to keep away from the general socio-political milieu 
and environs of the times. My father was a government employee, a sub- 
inspector of schools, who during the Svadesi and Boycott movement had 
given up his secure job to become a teacher at the National School at Mymen- 
singh which was my home-town. My early school education was at this school. 
But what really drew me into the politics of those days was my close associa- 
tion with the local social work of the Ramakrishna-Vivekananda movement 
and with the public social service work of the well-known revolutionary 
parties like Anusilan and Yugantar; both were very active in Mymensingh 
at that time. One thing led to another, and quickly enough I found mysel 
one fine morning "recruited" as a member of the Anusilan Party. I retainec 
my close connection with the party, not so much as an activist but more as 
an active link-man and sympathiser, till as late as 1925-26 when I gave up my 
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formal association with them. Already in 1920-21 when I was in the second 
year intermediate class at college, I had given up my studies and joined the 
first Non-cooperation movement as a student-volunteer. Since then I had 
become actively involved in Congress work at the village level; indeed, the 
ought about by Gandhiji had moved me very deeply. By 
1925-26 I seem to have matured enough to be able to realize that the path 
of revolutionary terrorism was not likely to bring us anywhere near to 
freedom, that active mass participation in political struggle was the only way 
which was open to us and that Gandhiji's lead in that struggle was indispen- 
sable at that phase. This did not however mean that I had accepted the 
creed of non-violence or of the spinning wheel. Be that as it may, before 
the leaders of the Anusilan I placed my opinion frankly and squarely; it was 
perhaps early in 1926 and in a secret meeting in Calcutta. At that time quite 
a few of the Anustlan leaders too, were assailed by doubts and questions of 
all sorts, but they were not yet prepared to formally disband the party. Never- 
theless, very affectionately and gracefully did they allow me to leave the 
party which I did. But my doing so did not mean that I cut off my personal 
relationship with my colleagues and elders in the party; indeed such relation- 
ship continued, intermittently though, with those of the Anusilan and with 
quite a few of the Yugantar who found themselves, much later, in the Cong- 
ress Socialist Party, the Communist Party of India and still later, in the 
Revolutionary Socialist Party. 

Meanwhile I participated in the Congress Satyagraha movement of the 
early thirties and then again in the Quit India movement of 1942-43» though 
I was no longer an active member of the Congress, nor of any other organised 
freedom-fighting political group. The fact 18 
that by 1927 when I came out of college with a postgraduate degree; I had 
already acquired a decided taste and aptitude for and some experience of 
intellectual writing in the field of contemporary politics and Bengali litera- 
ture and-of historical research.’ T He Test seen to have been decided for me 
by my destiny, and this destiny came in the form of a research fellowship 1n 
art and archaeology at Calcutta University. For the next few years I was 
destined to share this life of advanced study and research with journalism and 
free-lance writing, just to be able to earn enough to survive during those 
years of depression, until I became a Lecturer at, and later also the Librarian 


of Calcutta University. But in whichever capacity I was engaged at any given 


time, whenever there was a critical political situation in the country and a 
mass upsurge on that account I could not help taking the full plunge and 
suffer or escape the consequences, and then when the tide ran out I came 
quietly back to my working desk. The University of Calcutta of those days 


used to allow us this privilege. 


mass upsurge br 


anti-colonial, anti-imperialist 
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After Independence I lost the urge for active political participation, 
except for a spell of Rajya Sabha membership for eight years; but that was 
a different kind of politics, and I was never interested in carving out a politi- 
cal career for myself. Today my interest in contemporary politics, national 
and international, is only an intellectual one; it does not stir my depths. 

1 consider myself lucky that the psyche and will of my early youth led 
me to active participation in contemporary political struggles for freedom. It 
immensely enriched me in diverse ways. First, it afforded me a limitless fund 
of experience of men, things and situations, which otherwise I would have 
no occasion or opportunity to come by. Secondly, I came to know from within, 
steadily and by stages, the nature and character of political struggles for 
freedom in my country and hence of other countries, the various motivations, 
ideas and aspirations that inspired and drove the workers and their leaders, 
the strength and weakness of the movements as much as those of the leaders 
and their followers. Thirdly, I came to understand, slowly but more or less 
clearly, the ideologies of revolutionary terrorism, nationalism (of both the 
vintages, the liberal and constitutional on the one hand and extremist and 
militant on the other), socialism of various shades and nuances and even 
Communism—all at work before my very eyes, sometimes simultancously 
and even in collaboration, at others, at cross purposes and from opposite 
camps. These I consider as great gains, gains that gave me new insights and 
new perceptions. 

But the greatest gain was that active participation in politics brought 
my country and my people nearer to me, physically and emotionally, and I 
came to acquire a deep love and regard for both. From pure abstractions of 
text books they for the first time, became real to me, endowed with life and 
substance, Political lectures, group meetings, secret errands, link activities 
etc. took me from one end of the country to the other, obliged me to spend 
nights in peasant huts and hay stacks, seek shelter in abandoned houses and 
temples, play hide and seek with the police in citylanes and village-markets, 
for instance. And thus I came into actual physical contact with our people at 
the middle and lower class and grass-root levels; their sorrows and sufferings, 
their depravity and degradation, the poverty and squalor and oppression they 
suffered from as much as their joys, their hopes and aspirations, their tradi- 
tions and values-—all these lay bare before my eyes. I also saw the old glories 
of the country in various stages of preservation, decay and disintegration, and 
suffered nostalgias as most people do, but more interesting to me were the 
reactions and responses of the common man to these glories. I observed, 
wherever I found myself, the fields and villages, the rivers and the mountains, 
cities and market-places, the configuration of the land, its flora and fauna, 
cropping pattern, the land system and land relation, the village organisation, 
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the kinship relation, the fairs and festivities, and dozens of other things. All 
these gave me new insights and perceptions, which seemed to impart new 
meaning and significance to what I knew from my studies in the history and 
geography of my country. They raised questions in me which our history 
books and our historians had no answer for. But for my participation in 
politics, in other words, my involvement in the life of our people I would not 
have gained those insights and perceptions, and asked myself no question. 
It taught me one lesson: reading books, library work, thinking and contem- 
plation, sweating at the desk—these are all very good and necessary for any 
research worker in history and in matters social and cultural, but these are 
no substitute for actual field-work and involving oneself with live materials, 
namely, the lives and environs of the living men and women, and this, even 
for a historian. History is usually reconstructed along the arrow line of time; 
such reconstruction can be helped and supplemented by tracing one's foot- 
steps backward from the present, especially in a traditional country like India 
where a great deal of the near and distant past is still alive in strong and/or 
weak currents. 

What I have just said would perhaps explain incidentally, how and why 
I became interested in the study of contemporary life and society, of anthro- 
pology and sociology, of ecology and human geography. i 

One point I would like to make clear at this moment. I must confess 
that I never aimed at being a scholar per se; scholarship for its own sake, 
mere scholasticism never appealed to me. My one aim in studying Indian 
history, art and culture was to know my country and my people, as they were 
through the centuries and as they are today. History, art, archaeology; litera- 
ture, the performing arts, anthropology. sociology. geography. politics—an 
intellectual understanding of all these disciplines and others besides, was 
very necessary towards achieving the objective which I have just spoken of. 
I strove and still do strive for clarity of this intellectual understanding 


because it contributes to the purity and depth of my emotional attachment 


to my country and people. Again, I would insist that I am no scholar, no 
nsidered as an humble intellectual 


pandit, but I would certainly like to be co D ual 
who seeks to interpret India’s life, history and culture, objectively and criti 
cally of course, but also perceptively and creatively. 

Dr. Hitesranjan Sanyal : Yesterday you gave us a glimpse of how you 
came to your vision of history, a vision which you have articulated and ex- 
plained in your Bangalir Itihas, In fact, you said yesterday what you had 
done in the Introduction to that book of yours. But as one of your ex-students 
I know that you initiated your research studies in the political history of 
ancient India, and that too, in the old traditional manner of fixing dates and 
reconstructing dynastic histories. Later too, for quite some time, when you 
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have been working on the art and religion of Burma your approach seems to 
have been a traditional one, by and large, though in your Theravada 
Buddhism in Burma there is some evidence of a sociological approach to the 
study of history of religion. But not before your Maurya and Sunga Art and 
Bangalir Itihas does this approach seem to be a decided one. I am curious to 
know how and when you came to this approach and to the new method of 
historical analysis which, by now, we are all familiar with. 

Professor Niharranjan Ray : Yes, you are right in saying that I started 
my research studies in a very traditional manner, the reason being that my 
training itself was a traditional one. One may not forget that in those days 
political and dynastic history was the main focus of study and rescarch in 
Indian history, that the history of religion, art, society, politics and economics 
even, for instance, was approached from a political or dynastic point of view 
and that there was hardly any consciousness of interactions and interrelations 
of various social, economic and political forces at work at given times and 
places. That I started with dynastic history was, therefore, in the nature of 
things. 

_ But then there was also an occasion to do so. For the award of their 
Mrinalini Gold Medal of 1926 Calcutta University had invited dissertations 
on the “Political history of ancient India from c. 600 to c. goo A.D.", and 
my teacher, Professor Hemchandra Raychaudhuri for whom I had grcat 
regard and who held me in deep affection, asked me to compete for it, which 
I did. I was then in the final M.A. Class. ‘The dissertation was examined by 
a Board consisting of Professor Raychaudhuri himself, Professor Devadatta 
Ramakrishna Bhandarkar and Professor Benimadhab Barua. The Board re- 
commended the dissertation for acceptance and I was awarded the medal 
when I had just taken the Master's degree. Professors Bhandarkar and Ray- 
chaudhuri were both keen that I should have the dissertation published by 
Calcutta University in the form of a book and that I should continue this 
line of study. But I felt otherwise and decided against giving the dissertation 
a public and permanent lease of life; instead I saw published a few sections 
oS a ma i: independent papers, in professional journals. ‘The 
aa AR ur while Working on that dissertation I came to 

P ing in this kind of dynastic or political history in 
Which I could find creative intellectual delight or satisfaction. Indeed, the 


e itself and the traditional method of study did not interest me at all, 
and I decided to get away from it. It was at this time that Professor Barua 
whose affection I have been 


or so, to assist Wi in hj enjoying, took me to Burma for about a month 
» to assist him in his research studies, He encouraged and helped me 
to have a close look at the country and its people and a closer look still at her 
archaeological sites and ancient and medieval monuments and monasteries. 
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For one full month T did so like one possessed but taking copious notes and 
collecting whatever printed materials and photographs I could get hold of, 
of the sites, monuments, sculptures and paintings. Even before I came back 
to Calcutta I had decided that art and architecture in Burma should be the 
field of my study and investigation for the next 10 years or so. I started learn- 
ing Burmese, and also whatever Mon I could from inadequate publications; 
at the same time I went ahead with my study of the art and architecture of 
Burma. A year later I presented a dissertation on the subject at Calcutta 
University for their Premchand Roychand Studentship which was still con- 
sidered to be a blue ribbon. 'The dissertation was accepted and the student- 
ship awarded to me, but meanwhile I had found out that no study of art and 
architecture could be adequate and competent without a study of the socio- 
religious background of the art. Thus began a camping and touring sojourn 
in Burma for 2 or 3 months every year, from 1928 to 1933, and an intensive 
study of the literary and archaeological materials that I could lay my hands 
on, which resulted eventually in the publication of my three books on the 
Indian religions in Burma. The first two of these were written and published 
before 1937; the last one too, was written before that date, but published 
much later, in 1946, when I had long given up my Indo-Burmese studies. 

I must confess that my studies in Indo-Burmese cultural relations, were 
also somewhat in traditional lines, and I introduced there no new approach 
nor any new method of analysis. But of one thing I was conscious through- 
out, namely, of the colonial character of the functioning of whatever Indian 
cultural items and features were introduced in Burma, except in the case 
of Theravada Buddhism and its culture which the Mons and the Burmese 
were able to make their own and integrate them into their life-patterns; also 
perhaps a few other minor elements of socio-political and rural agricultural 
life. But I am afraid, during those formative years of my intellectual career, 
I was not able to articulate this colonial phenomenon clearly and competently. 

But meanwhile, as I was working on Indo-Burmese relations and gather- 
ing new experiences, insights and perceptions, my ideas on and approaches 
to history and literature were slowly undergoing certain changes. These 
changes were vaguely reflected, for the first time, in my Rabindra-Sahityer 
Bhumika, published in 1939, in which I made an attempt to present the 
creative writings of Tagore in their respective social settings and to analyze 
as to how the latter affected the ideas, themes, characters, forms and styles 
of the former. 

But as you said, the decided break in approach and method manifested 
itself first in Maurya and Sunga Art and in Bangalir Itihas. The first one 
was written in 1946 and published a year later; the second one was actually 
published in 1949 but I had conceived and planned it and started writing 
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it out seven or eight years carlier. I may say therefore that the break which 
you hinted at, began to show itself from the mid-thirties, roughly speaking. 
One may not forget that the thirties in Bengal was a decade of serious and 
intense heart-searching in the realm of ideas and ideologies and of approaches 
and attitudes towards the study of political and economic situations, of history 
and sociology, of art and literature etc. I cannot say that T remained unaffec- 
ted by this phenomenon. 

Professor Debiprasad Chattopadhyaya : Last year, in 1973, you published 
two books, one on Nationalism in India which happens to be, as you have 
explained in the subtitle, an historical analysis of its stresses and strains. 
In this book you have applied the approach and method which you have 
made your own and which is always so refreshing and illuminating. But 
almost simultaneously you published another book, one on art, Idea and 
Image of Indian Art, if 1 remember aright. In this book you seem to have 
adopted a different approach, a somewhat idealistic one, if I may say so. Is 
it a departure, a deviation? Or, would you call it a variation? 

Professor Ray : I am sorry if my Idea and Image in Indian Art has given 
you an impression of its approach being an idealistic one. No, I do not think 
I departed or deviated from my general social and sociological approach to 
the understanding of the problem I had before me. Rather I tried to find out 
if I could apply, meaningfully and effectively, the same approach and method 
of analysis but at a higher and subtler plane of study and investigation. As 
the title of the book itself says, the problem before me was to study the dia- 
lectical interrelationship between an abstract idea or concept and its con- 
cretized manifestation in a meaningful aesthetic form. As case studies I chose 
three such abstract concepts from our traditional repertoire and tried to find 
out how and to what extent these concepts were sought to be given concrete 
form in terms of sculpture, and conversely, how and to what extent the aesthe- 
tic forms themselves conditioned the growth and connotation of the abstract 
concepts. The method I adopted was that of social analysis, namely, I tried 
to study the story of the origin and evolution of the concepts along the arrow 
line of time, taking care to find how social changes had affected them. Simul- 
taneously and side by side I studied the story of the evolution of the concrete 
aesthetic manifestations in terms of images, in other words, of the formal 
changes that were taking place, again because of changes in the socio-religious 
or socio-economic situations as much as in the tools and techniques of stone: 
cutting and carving. I also took into consideration the question of the 
material, that is, of the quality and character of the stone (or bronze) that 
was used, in regard to the concept on the one hand and the concrete image 
on the other. But I must confess as I did in the Preface itself, that it was an 
experimental study, though I feel happy that the experiment has been suc- 
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cessful to a good extent. In my forthcoming book on Mughal Court Painting, 
you would perhaps find a similar study, but on a lower level, that is, on a 
purely socio-historical one, as in Maurya and Sunga Art, not on an ideational 
and aesthetic level which is a very subtle one, as in Idea and Image in Indian 
Art. 

Professor Chattopadhyaya : You have dedicated in affectionate terms, 
your book on Idea and Image . . . to your esteemed teacher, colleague and 
friend, Professor Stella Kramrisch. But do you not think that in your 
presentation and interpretation of Indian plastic art and its history you have 
moved very far away from her as well as from Havell, Coomaraswamy and 
Zimmer? 

Professor Ray : Yes, perhaps I have; indeed I have not very far, but 
somewhat away, to be frank. In a forthcoming book of mine, which I have 
titled An Approach to Indian Art, | have explained the traditional Indian 
approach as well as my own, and also inter alia, where I have drawn away 
from Havell and Coomaraswamy, Kramrisch and Zimmer. I must not there- 
fore go into this aspect of your question, since the book will be before you 
in about three or four months’ time from now. Incidentally, I have dedicated 
this book to the memory of Coomaraswamy to acknowledge my indebtedness 
to this great intellectual interpreter of Indian art and culture. At this 
moment however, I shall confine myself to what you have hinted about 
Kramrisch and would take this opportunity to give you an idea of how I feel 
about those who initiated me into the study and understanding of Indian 
history and culture which has ever been the focal centre of my intellectual 


endeavours, and those others at Calcutta University with whom I came into 
close contact and whose affection I had the privilege to enjoy. Drawing one- 
self away from what one receives from his teachers, is of little human signi- 
ficance; it does not, should not affect personal human relationships. I should 
think that it is not an unusual intellectual phenomenon and that not unoften 
it signalises a step forward towards advancement of learning and accumula- 
tion of wisdom, though I do not have any claim in this regard. 

Be that as it may, the fact is that for more than three decades and a 
half when I was closely associated with Calcutta University as Research 
Fellow, Lecturer, Managing Editor of Calcutta Review which was the 
University’s own Journal, Chief Librarian, Reader and Professor J had the 
rare privilege of enjoying the affection and kind consideration of such per- 
sonalities as Professors Sarvepalli Radhakrishnan, Surendranath Dasgupta, 
Devadatta Ramakrishna Bhandarkar, Surendranath Sen, Hemchandra 
Raychaudhuri, Benimadhab Barua, Stella Kramrisch, Sunitikumar Chatterji, 
Prabodhchandra Bagchi, Nalinaksha Dutt, Jitendranath Banerjee, 
Dr. Kalidas Nag, Dr. Syamaprasad Mookerjee and quite a few others. When 
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I was Chief Librarian I had a cubicle in the university library by the side 
of the main reading room, and the teachers of the University including those 
whom I have just referred to, used to drop in whenever they felt like, to 
allow me the privilege of their valued company. In the sprawling Teachers’ 
Common Room at the Asutosh Building raw research workers, tutors, young 
and senior lecturers, white haired professors—all jostled together, talking, 
arguing, gossiping, holding serious discussions even, in a very homely and 
joyous atmosphere. No, we had not in those days heard of the phrase ‘genera- 
tion gap’, nor had we any consciousness of an academic or intellectual hier- 
archy. The environs and the general academic climate was indeed very much 
different from what one finds today. You may therefore be able to perceive 
how deep and sincere are still my regard and affection for my teachers and 
for all those whom I came into close contact with at Calcutta University; they 
too, gave me their love and affection in an unstinted measure, and my grate- 
fulness on this account knows no limits. 

For whatever little intellectual enrichment I could earn I am parti- 
cularly grateful to my three teachers: Professors Hemchandra Raychaudhuri, 
Benimadhab Barua and Stella Kramrisch, and since you asked me parti- 
cularly about Kramrisch, I feel proud to record that it was she who opened 
my eyes to the magic and mystery of Indian art and inculcated in me the 
love and regard for the subject which I retain to this day. My perceptions 
were sharpened by her and whatever insights I have been able to develop in 
regard to this field of knowledge, have been because of the initial training 
she imparted to me. Later, I had the privilege of being a colleague of hers 
but much more than that, we became warm friends. Yet I always regarded 
her as I do to this day as a teacher. She still remains with me a fond inspira- 
tion which I treasure. 

: Yes, you are right that I have drawn away from her in my approach and. 
attitude towards our common ficld of study; my method of analysis is also 
very much different from hers. But one must not forget that howsoever mys: 
tical, esoteric and metaphysical may be at times her general approach to 
and howsoever preoccupied she may be with the symbols of Indian art, she is 
never oblivious of the formal aesthetic values, the ideational motivations and 
the social environs and stimuli of the art. Indeed, evidence of her conscious- 
ness in this regard is scattered all over her rich contributions in the field. 

Professor Chattopadhyaya : Since you have given us an idea of how you 
feel about your teachers you might as well tell us something about your life 
and experience as a teacher. In our days we used to hear a great deal about 
your very deep involvement with the students of the University, particularly 


with your own students, and they too, seem to have been crazy about you, 
if I may say so. : 
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Professor Ray : Yes, 1 was very fortunate that way. But the University 
authorities did not like this deep involvement of mine with the students; 
in fact, they frowned upon it. On more than one occasion I was warned that 
I should be careful of evil tongues and tricky intents; there was at least one 
occasion when a certain Vice-Chancellor was so angry with me that he wanted 
to see me walk out of the University. As it happened, before the year was out 
the Vice-Chancellor himself walked out and I continued to stay on. But let 
me not speak about the funny side of things. 

I came to the teaching profession by choice, of my own will, not because 
I could not get a berth elsewhere. As a matter of fact, at that point of time 
I could be a journalist, since I had already got a foothold there; I was at 
that time Literary Editor of Liberty which was Subhas Chandra Bose's 
English daily; I was called to that position by Subhas Babu himself. To get 
back to what I was saying. I came to teaching perhaps because I had acquired 
from my father who was a dedicated teacher, a great love and regard for the 
profession. He provided me the image of a good, devoted and dedicated 
teacher who used to be very fond of his students; they too, gave him their 
love and regard in large measures. However, very early in my career as a 
teacher I found out that I enjoyed teaching, enjoyed communication with 
the students and was pleasantly surprised to discover that the students de- 
lighted in their association with me as much as I did in their company. 
I therefore hated to miss my classes or any of the students’ meetings or social 
functions in which, I came to notice, I was always wanted, almost invariably. 
Till the early fifties there were not many students in the post-graduate 
classes; at any rate the number was still manageable, and I used to take some 
pride in the fact that I knew more or less personally, most of the boys and 
girls, who, year after year, passed through the corridors of the Asutosh and 
the Darbhanga Buildings. Those who were directly my students I used to 
know each one of them, their personal situations and their family back- 
grounds; very often they used to come to my house, and without any hesi- 
tation they would place their personal problems and difficulties before me 
and seek my help and advice. Their trust and confidence in me was such 
that I found it difficult not to involve myself with their youthful lives and 
their varied individual and collective problems—intellectual and emotional, 
economic and political. I seem to have enjoyed this involvement; in the 
process the warmth of human relationship exuded by these young lives, 
seems to have nourished and enriched me. Apart from what little I could 
teach them in the class or at my house, they on their part, seem to have found 
in me a friend who loved and cared for them, and stood by them in their 
stresses and strains, in their distress and depression. Indeed, well-nigh 35 years 
of my teaching career at Calcutta University and my involvement with the 
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students during these long years, happen to remain one of the fondest of 
my memories which I cherish and treasure to this day. Therefore when I 
hear these days of the worsening situation in teacher-student relationship 
in our universities, I feel very sad indeed, and I do not seem to believe 
much of what I hear. 

Professor Chattopadhyaya : Dr. Ray, you may not, since your personal 
experience has been different, but we the teachers of today know very well 
indeed that the teacher-student relationship is even tragically worse than 
what you hear from a distance. The situation today is really altogether 
different than what it was in your days. 

Professor Ray : May be, you are right. May be, there are good reasons 
for it. Certainly the situation can be explained sociologically, as many have 
been doing already. Nevertheless, I cannot help feeling very sad about it. 
But I seem to be an incorrigible optimist and would love to believe that it 
isa passing phase. Besides, I still believe that for a really good and honest, 
efficient and creative teacher, who sincerely cares for his flock, our boys and 
girls of the present generation even, have great love and regard. I love to 
imagine that even in the very turbid and turbulent situation of today there 
are boys and girls who feel a deep attachment for such a teacher and are 
prepared to do his bidding. We teachers have to try to be true to our vocation 
and learn to tend our flock honestly and lovingly. Love is the magic wand 
that should work still, I fondly believe. 

Dr. Hitesranjan Sanyal : May I change the subject and ask you an al- 
together different question. You must be knowing that both in West Bengal 
and Bangladesh there is a deep but affectionate resentment against you, 
namely, that for a very long time you have not been writing anything in 
Bengali, neither in the field of history nor in that of art and literary criticism. 
Also that you have not been doing anything to bring out a revised edition of 
your Bangalir Itihas : adiparva which has been out of print for the last 20 
years, I believe. Besides, the Bengali reading public has been earnestly ex- 
pecting you to write out and publish the 2nd volume of Bangalir Itihas cover- 
ing the entire medieval period. After all, your reputation in Bengal rests 
very largely on your being a writer of serious and intellectual Bengali prose, 
and I believe, we have a right to expect that you should be writing more in 
Bengali. 

. Professor Niharranjan Ray : Thank you very much, Hites, for the com- 
pliment. I appreciate the resentment you have spoken of, and I must plead 
guilty to the charge implied in this resentment. I have also noticed this 
resentment being articulated publicly in the press. Certainly I owe an ex- 
planation, irrespective of whatever its worth. 

Left to myself, that is for my own creative satisfaction and for whatever 
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little reputation I have among the Bengali reading public, all that I have 
written in English I would have certainly loved to do originally in Bengali, 
the one language which I have learnt to speak and write. English is not a 
language which I have been able to master well enough. Yet if I have been 
writing in English more than in Bengali, there is one reason for it. 

From the late thirties I have been consciously seeking to find new atti- 
tudes and approaches to the study of literature and history and also a certain 
new method of analysis, and this, I thought, I should be doing in Bengali 
in which, I imagined, I could find articulation easier; it was also a very 
natural desire. The first feeble attempt in this direction was made in my 
Rabindra-Sahityer Bhumika which has run through six editions, but a more 
ambitious one, and perhaps also in a more deliberate manner, in the 
Bangalir Itihas : adiparva. The second book was hailed as a welcome depar- 
ture in Indian historiography, which was very satisfying to me, I must con- 
fess, The first one too, was welcomed as marking a new approach. But this 
recognition remained confined within the four walls of the Bengali reading 
public and the Bengali intelligentsia alone. Even after two decades Indian 
historians and students of history outside of West Bengal and Bangladesh, 
while they may have heard about the title of the book, Bangalir Itihas, do 
not know anything of what I sought to experiment with and to achieve in 
that book, nothing to speak of the world of scholars and intellectuals outside 
of India. This happened with Rabindra-Sahilyer Bhumika too, the reason 
why 25 years later I chose to write another book on Rabindranath (An Artist 
in Life, a commentary on the life and works of Rabindranath Tagore), this 
time in English, and it is some satisfaction to me, that the approach and 
method which I have been concerned with for about 90 years now, have 
found wide acceptance elsewhere in India and in the world of English-speak- 
ing intellectuals in the West. I wish this happened with Bangalir Itihas as 
well. Yet a smaller book of mine, of lesser significance, to my mind, Maurya 
and Sunga Art which I wrote in English and which was published about 
four years earlier than Bangalir Itihas, found ready acceptance with histo- 
rians of Indian art all the world over; it has already run through two editions 
and a third revised and enlarged version has been called for. This does not 
usually happen to technical treatises in the field of art history. 

You may, if you choose, call it vanity of a sort and say that an intellectual 
need not seek national and international acceptance or recognition. But let 
me be frank and honest with myself. I am not a creative writer of imaginative 
literature; all that I happen to strive for is to be an intellectual attempting 
to interpret facts and situations of Indian life, history and tradition as mani- 
fested in our arts, society, polity, literature, religion etc. For this presentation 
and interpretation I have been seeking to evolve certain new attitudes and 
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approaches and certain methods of analysis, through certain exercises in 
historical and literary studies, which result naturally in certain new findings 
or open up new avenues for further study. Naturally I want to find out how 
my colleagues in the same field or fields and intellectuals in general, in India 
and abroad, respond and react to my attitudes and approaches, my methods 
and findings, whether they consider these valid or void, rational or otherwise, 
responsible or frivolous. In their responses and reactions I may find some- 
thing which may be helpful for my further study or may be a welcome 
corrective. 

Fortunately or unfortunately English is still the only language with us 
which enables communication on a national and international scale, and this 
is the one compelling reason why my writings have been, for the last 25 years 
or so, almost exclusively in English. I am afraid, for another couple of books 
yet, which I have in view, the language of communication will continue to be 
the same, and for the same reason. 

This does not however mean that I have not been looking forward to 
resume articulating myself in Bengali. But life is short and I am already 
past seventy. I do not know therefore when I should be able to do so. If and 
when I find time and if my faculties remain as they are today, I shall at least 
try to write out the second volume of Bangalir Itihas. That will be the 
happiest consummation of my humble intellectual life, I can assure my 
Bengali readers. In the mean time I shall request them to bear with me. I 
am also looking out for some time an opportunity to bring out a revised 
third edition of the Bangalir Itihas : adiparva. The book has been out of 
print for the last 20 years. I feel very guilty. 

_ Dr. Sanyal : You just said that you have in view two more books to be 
written in English. What are these two? Have you started working on them? 

Professor Ray : One is about An Approach to Indian History which I 
am planning as a companion volume to my An Approach to Indian Art. 
This will consist of a number of separate but not unrelated essays on certain 
aspects, factors and problems which, I believe, should be taken into considera- 
tion in our approach to the study of Indian history; incidentally I would also 
like to explain my personal historiographical point of view. The second book 
I have in view is a full-length history of Indian art, mainly of sculpture and 
painting. I am quite conscious that since Coomaraswamy published his 
History of Indian and Indonesian Art, now well-nigh half-a-century ago, 
quite a few authoritative and comprehensive contributions have been made 
ee er, Goes i ORT 
sumptuous volume on the subject. Y ^T fe A ae fee amen ius 
Blot wont Syne € ject. Yet I feel that there is scope for another 

ying to present traditional Indian art as an articulation 
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of traditional Indian life in its various manifestations, looking at art as a 
form of social activity not unrelated with other forms of social activities, and 
from a relatively more humanistic point of view. Indian art objects have 
too often been interpreted as illustrative materials of Indian religions and 
their symbols, myths and legends. I believe they are a great deal more than 


just that, and my aim should be to bring out their total social, human and 
aesthetic significance. : 

Have I started working on these two books? Yes and no. Any intellectual 
worth his salt has his or her inner-yard workshop where an unceasing process 
of work goes on all the time, building models and dismantling them and 
building again, collecting notes and materials and organizing and re-organiz- 
ing them, throwing out chips in all directions and gathering them again, 
for instance. In this sense I have started work on both the books. But if you 
ask me whether I have started the final re-organisation and actual writing 
out, I would say ‘no’, somewhat regretfully, since I do not have many years 
of active life before me. 

Professor Debiprasad Chaltopadhyaya : We have been talking so far 
about your academic and intellectual life. But you have also earned some 
reputation as a successful academic organiser and administrator. In Calcutta 
and West Bengal we know how successfully you reorganized and adminis- 
tered the library system of the University of Calcutta and transformed its 
Central Library into an effective, attractive and creative centre of academic 
work. We have also heard from those who had been to the Indian Institute 
of Advanced Study at Simla, that you had built up there in the short 
span of five years, the finest institute in India for advanced study and 
research in the humanities and. the social sciences. How did you manage 
to do this? What do you think to be the key to your success in this 
direction? 

Professor Ray : I do not know what success I achieved at either the 
Calcutta University Library or at the Simla Institute; it is for others to 
judge. I can only confess that I personally experienced a great creative satis- 
faction in what I did at both the places. The proposition is a very simple one, 
to my mind. I was asked to do a certain thing which T liked, and about which 
I had certain ideas. All that I asked for in return was that I should be given 
a more or less free hand which in each case ] was lucky to have. The rest 
was all a matter of common sense, patient and steady, honest and purposeful 


application to work and cultivation of good, helpful and warm human rela- 


tionship with everybody concerned and at all stages. Frankly, I know of no 
magic key in this regard. But one thing I m j 


ust confess: I do not enjoy day-to- 
day organisational and administrative work as much as I do my academic 
and intellectual one. 
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Professor Chattopadhyaya : One final question, Dr Ray, and we would 
take leave of you. I presume that despite your being generally away from 
Calcutta for a good number of years and your busy and active academic and 
intellectual life, you continue to keep your contacts with what is going on in 
the cultural and intellectual life of this city in particular and of West Bengal 
in general. To me it seems that in more senses than one, this life has been 
facing a crisis; a certain loss of direction leading to barren conflicts and con- 
founding contradictions seem to have been afflicting us. How have you been 
looking at this situation—as an intellectual having deep interest in matters 
social and cultural? 

Professor Ray : My dear Debi, I see, it is your last question, but I also 
sce that you kept your most difficult question till you neared the end. I do 
not know if I should be able to meet your question adequately and with any 
amount of satisfaction to myself. Indeed, I do not seem to be able to give an 
analysis of the situation which is admittedly very difficult. However, let me 
try. 

I would admit that whatever contacts I have been having with West 
Bengal's cultural and intellectual life for the last one decade or so, has been 
through books, periodicals and newspapers. I do not have any more that live 
personal contact with our teachers, writers, poets, artists, playwrights. actors, 
musicians, social workers, journalists, editors and political leaders and 
workers of all parties, which 1 used to have all my life from my early youth 
onwards. Many of them I used to know intimately and well. Nor do I have 
any more those frequent opportunities of moving about in the villages and 
in big and small mofussil towns of West Bengal on the pretext of or in con- 
nection with one thing or the other, which I once used to enjoy, again from 
my early youth to the early sixties. No amount of reading and indirect know- 
ledge can be any substitute for the kind of direct experience which these 
visits and travels used to afford me. Today I do not have any direct contacts 
with the new generation of political workers, irrespective of the parties they 
belong to, and hence with the working of their minds, their plans and. pro- 
grammes. ‘Phe same is the case with the new generation of writers and artists, 
poets and playwrights, editors and journalists, actors and teachers belonging 
to the different age-groups below forty or somewhat above, roughly speaking. 
I am afraid, therefore, that I may be quite off the mark in my off-hand 
comments. 

For the purpose of analysis one may perhaps break up the cultural-intel- 
lectual situation in West Bengal in three or four parts though intrinsically 
it is one whole. The most engaging part which readily meets the eye and 
alfects the day-to-day life of every single individual, is certainly the politico- 
economic aspect of our life which is the most critical one. Lack of direction, 
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ideological and programmatic confusion, absence of purposiveness and deter- 
mination, cynical disregard of all moral considerations and an unscrupulous 
carecrism that one sees all around, are certainly symptoms of a process of 
cultural disintegration and erosion of individual and collective character. But 
this sad and sordid situation is not the creation of today or even yesterday; 
indeed it has been manifesting itself, slowly and steadily but surely, since 
the Second World War, the Bengal Famine and the Partition of Bengal. But 
because of a relatively more economically stable position and a certain 
pressure of moral principles associated with the then current political ideolo- 
gies, policies and programmes, the situation did not deteriorate to the extent 
it has done today. ‘his may perhaps be accounted for by the rapid erosion 
of economic stability and total disregard of ideological principles and hence 
of moral values in politics. This general deterioration of politico-economic 
life has very seriously affected our ‘administration, all our social and cultural 
institutions and the day-to-day life and behaviour pattern of individuals and 
groups of all social levels. This is the basic malady of our contemporary. life, 
to my mind. ; 

I have just said that this malady has affected all our social and political 
institutions including the educational and academic ones. Indeed, our 
schools, colleges, universities, and other institutions of higher learning are in 
complete disarray. Because of social explosion from below, the problem of 
huge numbers and economic instability, standards have been going down 
very rapidly and there is hardly any discipline anywhere. Yet, the fact 
remains that despite all sorts of adverse circumstances our best teachers and 
students of today, that is, of this generation, are not worse than they were 
yesterday and the day before; in certain cases they are certainly as good if not 
better. I am referring to this fact to record my impression that there has 
been no deterioration of the essential quality of the Bengali mind and ima- 
gination, though the average certainly gives a different impression. I would 
even say that the standard of serious intellectual writing in various subjects 
by young men and women of this generation, that onc comes across in our 
Bengali ‘Little’ Magazines, for instance, is certainly very high, and quantita- 
tively too, the number of such writings is considerable. In science and techno- 
logy, in economics and sociology, in history and literary criticism and certain 
other border-line fields of study our younger generation have been making 
contributions which one cannot ignore. Even in the very turbulent and 
desperate politico-economic situation which West Bengal presents today, one 
may find, if one chooses to, quite, unassuming young souls pouring over re- 
condite Chinese or Tibetan texts, browsing through fragile archival materials, 
trying to formulate and interpret an abstruse economic concept or to collect 
anthropological data in the tribal areas of the Madhya Pradesh or of Aruna: 
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chal, for instance. No, I have not lost hope in Bengali youth's quest for know- 
ledge and for the life of the mind. 

I feel still more hopeful when I look at the imaginative and creative life 
of the present generation. It is amazing to find halfa-dozen or more 
periodicals given to poetry alone, circulating more or less regularly and 
successfully, and the material they contain is of a fairly good standard. About 
the quality of contemporary Bengali poetry that is published in our general 
periodicals, apart from books of poetry which are released in numbers by 
poets and publishers, one can perhaps claim that it is more than just adequate 
and competent. Indeed, it seems that today to write bad poetry in Benagli 
is indeed a difficult task. In the art of cinematography our contemporary di- 
rectors, script writers, actors, actresses and technicians have been setting up 
values and standards which are the envy of their colleagues elsewhere; indeed 
these have now touched a level where Bengali films are judged by the highest 
international measures. Then there is a most active, efficient and creative 
theatre movement which is sustained by a wide, discerning and knowledge- 
able clientele. The daringness of experiment, the standard of acting and 
general presentation, the refinement of taste and the consciousness of social 
realities which one notices in this movement, exhibit no signs of weakness of 
imagination or of lack of will and vision, to my mind. 

I would not therefore say that we are facing today a disintegration of 
our intellectual and cultural life. Not yet, at any rate. What has been happen- 
ing is, to my mind, a disruption of our political and economic life, and this 
disruption has cast a dark shadow over the entire arca of our body social. As 
I sce it, there is no overnight magic remedy of an evil of such magnitude, an 
evil which is fast poisoning the entire social system and may eventually 
disintegrate our intellectual and cultural life even. 

The main motivation in contemporary life and society is, for good or 
for evil, political and economic. Life and society in West Bengal as much as 
in the rest of India, are no exceptions. We must therefore try to re-organize 
our political and economic life first, and give it a vigorously healthy direction. 
We can do so only by being moral in our political and economic behaviour; 
there is no other way, to my mind. Political and economic morality is not the 
morality of text books and priestly mentors; this morality emanates from 
ideological clarity and conviction, intellectual honesty and emotional purity 
and from courage, organisation and determination to carry out the ideologi- 
cal and intellectual convictions. Corruption is the symptom of a disease; it 
is not the disease itself which is lack of political character. 

But I am sounding pontifical. I must therefore close now. 

Professor Chattopadhyaya : Thank you very much, Dr. Ray. 

Professor Ray : Rather I should thank you, both of you. 
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Errata 


Instead of 


back (figure 1). 
forms (figures 4, 5) 
Lothal (figures 6, 7). 
tree (figure 8). 

body (figure 9). In 
type (figure 10). 
hand (figure 11). 
(figure 12) which 
male busts 

(figures 13, 14) seem 
these figures 

as shamans or priests 
Harappa (figure 15) is 
(figure 16) and 


Mohenjodaro (figure 17). 


dialogue with an 


Read 


back. 

forms (figure 4). 
Lothal (figures 5. 6). 
tree (figure 7). 


body. In 

type. 

hand. 

(figure 8) which 
male bust 

seem 

this figure , 


as shaman or priest 
Harappa (Plate 4) is 
and 

Mohenjodaro (Plate 1). 
dialogue with and 


